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Con. : Consistent/Consistency 
Incon. : Inconsistent/Inconsistency 
TQAC : Translation Quality Assessment Criteria 
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TRANSLITERATION SYSTEM 
The following table shows the transliteration system followed in this study; the 
abbreviations (AL) and (ETE) respectively represent ‘Arabic Letters’ and their 
‘English Transliteration Equivalents’: 
AL ETE AL ETE AL ETE AL ETE 
ء A, ‘ ر r غ gh ي y 
ب b ز z ف f Short Vowels 
ت t س s ق q  َ◌ a 
ث th ش sh ك k  ُ◌ u 
ج j ص s ل l  ◌ِ i 
ح h ض dh م m Long Vowels 
خ kh ط t ن n اــ aa 
د d ظ dh ه h وــ oo 
ذ th ع ‘ و w يــ ee 
With this table in mind, some exceptions may occur, especially when quoting from 
other references which use a different transliteration system. Additionally, the Arabic 
names of authors mentioned in the thesis will be another exception if the authors 
themselves provided the spelling of their names; otherwise, this system is also applied 
to them. Moreover, some Arabic words are commonly used in English with, to some 
extent, fixed forms; such words like Quran, Islam, Imam and the like; they will be 
written in the same common manner. Other relevant notes are: 
• All Arabic words will be transliterated as pronounced not as written. However, 
there is also one exception to that which is the Arabic definite article ‘ـلا’. This is 
pronounced differently with ‘shamsi’ and ‘qamari’ letters but is transliterated into 
one form – ‘al’ – which will be capitalised or left in lower case, according to English 
writing rules. 
• ‘ء’ is written as ‘a’ if it comes in the beginning of the Arabic word and as ’ if it 
comes in the middle or at the end of it. 
• The Arabic ‘mushaddad’ letter, i.e. whose pronunciation is doubled, will be written 
twice one after one to reflect its original pronunciation.  
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CITATION AND METHODOLOGICAL NOTES 
Since the current research is concerned with the Quranic Arabic, religious discourse, 
translation studies and English academic language, its subject matter shows some 
exceptional citation instances that have no grounds in the APA citation style followed 
in this research. Instead, the following methods are used consistently to simplify 
reference tracking for readers. 
1. Quranic verses are cited as ‘(Q#: #)’ with Q# referring to the number of the Quranic 
surah or section and the second part after the colon is the number of the verse. This 
way is commonly used and is sufficient to lead readers to the right verse. 
2. In the analysis of each verse, translators’ renderings are discussed without repeating 
citations; their citations are the same as the verse under analysis except where 
otherwise stated. 
3. The three Quranic interpreters regularly mentioned in the study are cited in a 
specific way because their commentaries are taken from a software for ease of 
access and use. Hence, their comments and views mentioned are also under the 
same verse analysed; for instance, if their views are mentioned in analysing verse 
number Q3: 7, this means that their quoted or paraphrased speech is taken from 
their comments on that verse. This is because the software used does not show page 
numbers. Again, regardless of different prints and versions, the verse number 
cannot take the reader to a wrong place. Hence, the software itself will be cited as 
well as the verse number. 
4. All Arabic references quoted and paraphrased in the study are presented in my own 
translation; in most cases, the semantic or meaning-based translation strategy is 
used rather than the literal approach, except where there is a need to highlight an 
expression literally. 
5. The translations used do not indicate the researcher’s agreement with the meanings 
rendered, but are employed solely to make the verses clear for readers. 
6. The 25 translations under study use different kinds of comments such as in-text 
bracketed comments, footnotes, endnotes and in-text separate comments. Hence, 
when the word comment is used in relation to translators, it could mean one of these 
four types. 
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7. In the analysis of verses, single inverted commas are used to signify the specific 
expressions under analysis and general meaning propositions; in the latter case, it 
is mostly used regardless of translators; whereas, double quotation marks are used 
to directly quote their texts. In addition, single inverted commas are used with 
specific expressions and meaning propositions to represent each of them as one 
single unit or chunk and avoid potential readings of the words as normal 
constituents of a sentence.  
8. The English translations used in the body of the study are Qarai’s and al-Mehri’s 
because the former is a phrase-by-phrase translation that is helpful in metadiscourse 
since non-Arabic readers need to be aware of the original units under analysis. 
However, in some other instances, the units of analysis are not clear in Qarai’s 
translation; hence, al-Mehri’s is used instead. Still, there are other cases where 
neither Qarai’s translation nor al-Mehri’s can show the focal point; in such cases, I 
either place my literal translation between square brackets to show the focal point 
or I translate the entire segment. 
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ABSTRACT 
This research sets out to investigate translations of the mutashaabih (semantically 
indefinite), muhkam (semantically definite) and ambiguous Quranic verses, with 
special attention to the first category, as it is the most sensitive and controversial part 
of the Quran. More specifically, this thesis investigates how the uniqueness and 
sensitivity of mutashaabih verses are reflected in translation. The study scrutinises the 
distinctive features of the three verse categories to find out how these distinctive 
features are manifested in translational aspects such as translation problems, strategies 
and quality assessment.  
The study uses a contrastive method of analysis: It analyses and compares 25 English 
translations of 30 mutashaabih, 30 muhkam and 30 ambiguous verses. These three 
separate analyses constitute three sub-studies. The fourth and last part of the study 
compares and analyses these three sub-studies altogether to determine the translation 
problems encountered and the strategies used in each category. In addition, this fourth 
part also evaluates translations of each category to determine the most appropriate 
translation strategy for each verse category. 
The study shows that the verse categories under study vary significantly in their 
semantic features. It proves that muhkam is semantically determinate and independent, 
while mutashaabih is semantically indeterminate, muhkam-dependent, uncertain and 
encompasses a multiplicity of meanings. Between these two opposites, ambiguity 
stands as relatively indeterminate, muhkam-dependent, relatively uncertain and 
denoting a limited multiplicity of meaning. As a result, muhkam is found to fall under 
the unmarked category, while mutashaabih is the most marked and ambiguity is 
positioned between the two. In terms of theory and practice, this markedness 
continuum manifests itself in translation problems, strategies and quality assessment. 
Hence, it is concluded that muhkam is the least problematic and demanding, with the 
highest success rates among the translations studied; mutashaabih is the most 
problematic and demanding, with the lowest rates of successful translation outcomes; 
and ambiguous Quranic verses occupy a middle position between mutashaabih and 
muhkam. 
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CHAPTER 1.  
INTRODUCTION 
 
Translating religious texts is one of the most challenging types of translation due to 
the sacred nature and sensitivity of these texts. In the Islamic tradition, the Quran is 
the exact word of Allah (sw) revealed to prophet Muhammad (saw) through the angel 
Gabriel (pbuh) between 610 and 632 AD. It is, thus, the holy book of Islam and the 
central source for Muslims’ beliefs, as well as civil laws. Therefore, the translation of 
the Quran is quite similar to what Ciampa (2011, p. 3) asserts about Bible translation: 
“[s]ince it carries much greater influence than other writings, whether ancient or 
modern, it has the potential to do both much greater good and much greater harm than 
other documents or translations”. This, of course, requires optimum competence and 
alertness on the side of translators. Additionally, the Quran is Muhammad’s miracle 
and the ultimate evidence for his prophethood so that five verses of the Quran 
challenge people to produce something of its standard. Due to its prominent status, 
translating the Quran is challenging and problematic at the same time. More 
significantly, since its inimitability has been demonstrated in Arabic, it is so 
reasonable that it cannot be imitated in other languages as well. This lies at the core of 
discussions of translations of the Quran. It has led to studies that focus on the unique 
characteristics, inimitability and untranslatability of the Quran. However, its vital 
status in a number of respects has made it one of the most translated and retranslated 
books, as well as the focal point for many translation studies. 
Many different aspects of the Quran have been studied in translation for various 
purposes. Yet, in one way or another, all of them revolve around the uniqueness of the 
Quran, its untranslatability and inimitability. This has been achieved via focusing on 
various unique features that cannot be reproduced in the target text (see Deedat, 1997 
and Abdul-Raof 2001). Other studies have focused on the effect of translators’ 
ideology in translating the Quran (see Herrag, 2012). Still, many other studies have 
analysed translations of certain sensitive themes such as the story of Jesus and Mary 
(pbuth), whole sections or verses and so on. Not far from this, the current study is an 
attempt to link a vital branch of ‘uloom al-Quraan’ (Quranic Sciences) in the Arabic 
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literature to translation studies. As a branch of knowledge, Quranic Sciences is defined 
by Ma’rifa (2009, p. 16) as a discipline that studies different aspects of the Quran, 
including the revelation of the Quran, its collection, its different ways of reading, its 
specific writing system, the inimitability of the Quran, ‘muhkam-mutashaabih’ 
distinction of verses and the like. The study is concerned with what is called al-
Muhkam wal-Mutashaabih in translation. Muhkam is defined by Ma’rifa as those 
verses whose expressions are perfected and whose intended meaning is 
straightforward, while mutashaabih verses are dubious in meaning and raise various 
possible interpretations (Ma’rifa, 2011, p. 11). This subject underpins a major part of 
the semantic level of the Quran since muhkam and mutashaabih are defined in terms 
of meaning determinacy and indeterminacy. In addition to muhkam and mutashaabih, 
the current research also studies ambiguity due to its vital interrelation with these two 
specific concepts. However, mutashaabih forms the primary focus in the current study. 
As part of its investigation, the study articulates the fundamentals upon which 
translations of the Quran are examined to be deemed successful or not. The study relies 
on the Islamic muhkam theological views to outline what is acceptable or questionable 
in the translations of the various types of Quranic verses. In fact, such a standpoint has 
been synthesised as a result of the study itself, i.e. they are part of the study’s results 
and not based on a priori assumptions. 
1.1. Reasons for Choosing the Topic 
The main reasons that led to choose this topic can be summarised into five points: 
1. Mutashaabih has been ever problematic from the time of the Quran revelation till 
now. Since the prophet Muhammad’s time, Muslims have compiled hundreds of 
interpretations for the Quran; yet, till now, there has not been a consensus on 
exclusively defining mutashaabih, determining its representative verses and/or their 
interpretations throughout the whole Quran. Therefore, such a sacred and sensitive 
status of the Quran in general and its mutashaabih verses in particular in the source 
language context raises more controversy and dispute in translation. If mutashaabih 
verses were problematic even for native Arabic speakers who lived with the prophet 
Muhammad (saw) and experienced the original context in the revelation era, what 
would be the situation in the spatially and temporally distant context of the 
contemporary translators whether Arab or non-Arab, Muslims or non-Muslims? 
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2. Many Islamic scholars and interpreters of the Quran proclaim, based on their 
interpretation of the Quranic verse Q3: 7, that no one knows the meanings of 
mutashaabih except Allah (sw). Thus, one can reasonably ask: how would 
interpreters interpret the mutashaabih part of it when its meaning is exclusive to 
Allah (sw) only and how would translators translate that part? 
3. The Quran itself (e.g. in verse Q3: 7) warns of the specific sensitivity of 
mutashaabih verses. Almost all the Quranic verses that describe the Quran itself as 
a whole or part of it affirm that it is a guidance book. Abd-al-Wahhaab (2010, pp. 
174-175) shows that, throughout the Quran, Allah (sw) has named and described 
the Quran by 50 names and attributes, all of which indicate its guidance, wisdom, 
cure, mercy, truth, morals, fair judgment, etc. Yet, Abd-al-Wahhaab overlooks the 
only instance where Q3: 7 describes a part of it as having a potential of dissention 
and distorted interpretations, if followed improperly. That is, mutashaabih verses 
are the only part which has this potential; but only if they are intentionally taken 
out of their micro and macro muhkam context. This demonstrates a special sort of 
sensitivity for the mutashaabih part of the Quran, as well as its general sensitivity 
as a sacred inimitable book. 
4. Another quite critical feature of mutashaabih verses is that in most cases they are 
defined as verses that deal with issues relating to beliefs rather than conduct. This 
adds to their sensitivity, as Muslim sectarianism is based on belief variance rather 
than conduct. In other words, denominations such as Sunni or Shi’ite, Mu’tazilite 
or Asha’arite are distinguished based mostly on their creed rather than conduct. 
However, this is not to undermine the role of the latter. 
5. Therefore, the specificity of mutashaabih verses, muhkam and ambiguous verses is 
studied here in order to differentiate them clearly and to investigate the translational 
aspects related to each of them. 
1.2. Significance of the Study 
[Meaning is] the kingpin of translation studies. Without understanding 
what the text to be translated means … the translator would be hopelessly 
lost. This is why the translation scholar has to be a semanticist over and 
above everything else. By semanticist we mean a semanticist of the text, 
not just of words, structures and sentences. The key concept for the 
semantics of translation is textual meaning. (Neubert quoted in Hatim, 
2013, p. 121) 
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The significance of the current study is rooted in the point that it deals with the 
semantic level of the Quranic verses. In general, in Q3: 7 the Quran divides its verses 
into muhkam and mutashaabih in terms of meaning definiteness and determinacy. 
Therefore, in terms of the meaning level, the verses of the Quran are either muhkam 
or mutashaabih. Additionally, Islamic scholars agree that theologically and practically, 
the only permissible and feasible way to translate the Quran is to translate ‘its meaning 
aspects only’; other aspects have been already considered untranslatable or even 
impermissible to translate. Therefore, since Islamic scholars reduce the process of 
translating the Quran into the ‘reproduction of its meanings only’ and that the Quran 
itself divides its verses semantically into muhkam and mutashaabih, it follows that 
studying both types of verses together will provide insights into understanding the 
translational aspects that are applicable to the entire Quran in general and verses under 
study in particular. Moreover, adding the English linguistic concept of ‘ambiguity’ to 
muhkam and mutashaabih is deemed vital to unravel the blurry boundaries among the 
verse categories under study.  
Many studies have investigated many Quranic verses in terms of significant issues and 
subject matters. Accordingly, those researchers studied either muhkam or mutashaabih 
verses, as the Quranic verses are divided in an either-or classification into muhkam 
and/or mutashaabih. However, to the best of this researcher’s knowledge, no study has 
yet compared these categories together to determine their distinctive features relevant 
to translation problems, strategies, quality assessment criteria and some other 
translational aspects. Therefore, the current study is an analytical and contrastive study 
of muhkam, mutashaabih and ambiguous verses of the Quran; the third category of 
‘ambiguous’ is added to rectify the misunderstanding that ‘mutashaabih’ is the same 
as ‘ambiguous’ plus other purposes that will be outlined throughout the study. 
Additionally, this study devotes its major concern for mutashaabih verses because of 
their specific sensitivity and blurry nature, as those verses whose meaning is 
‘indefinite’ or ‘indeterminate’. Since the problematic nature of translating sacred texts 
including the Quran as a whole is taken for granted, it can be inferred that difficulties 
are multiplied with mutashaabih verses, as they form a specifically controversial part 
of the sacred book. By definition, mutashaabih verses form an exegetic problem of the 
Quran in its own language. This increases the dispute about translating what is unclear 
even in its original context, since it raises comprehension problems that arise at the 
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very beginning phases of the translation process. Therefore, investigating their 
problematic consequences in translation is essential for a better rendering. The 
significance – and challenge— of the current research lies in the fact that mutashaabih 
is unanimously agreed on as being the most disputable and sensitive part of the Quran; 
a point that makes it hard to interpret, translate and even to conduct research on. 
Therefore, as will be seen in the research questions below, many questions revolve 
around how translators deal with mutashaabih verses. Additionally, while it is 
recommended for translators of the Quran to refer to existing exegeses to solve 
comprehension problems, with mutashaabih verses this may complicate the 
translator’s task rather than facilitating it; a search in exegeses will yield a number of 
different, and probably opposite, interpretations for mutashaabih verses. Therefore, 
the translators’ options will be widened and may include opposite views especially 
with those verses, which form the borderlines of Islamic sectarianism. 
The current study uses a large amount of data in order to have a clear understanding 
of the subject and to produce robust results. Taking a total of 90 verses (30 in each 
category: mutashaabih, muhkam and ambiguous), with 25 translations for each verse, 
the study analyses and compares 750 samples for mutashaabih, 775 for ambiguous and 
1525 for muhkam; the total count of samples throughout the entire study is 
approximately 3050. With this in mind, the current research is the sum of four sub-
studies: three separate analytical studies of  1525 muhkam samples, 750 mutashaabih 
samples and 775 ambiguous samples, as well as a fourth contrastive one that puts all 
three categories of verses together, i.e. 3050 samples. 
1.3. Research Questions 
In order to unfold the translational aspects relevant to mutashaabih, muhkam and 
ambiguous verses, the current study sets out to answer the following questions: 
1. What are the distinctive features of mutashaabih, muhkam and ambiguous verses? 
2. How are those distinctive features manifested in translation problems, strategies and 
quality assessment criteria? 
3. To what extent have translators succeeded in translating mutashaabih, ambiguous 
and muhkam verses? 
4. Do translators use consistent approaches in dealing with mutashaabih verses? 
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a. Are they consistent in understanding them? 
b. Do they use consistent translation strategies in translating them? 
c. Do they keep the exegetic relation between muhkam and mutashaabih intact in 
translation? 
5. Have translators kept ambiguous and mutashaabih verses as such in translations? 
6. Do translators use top-down or bottom-up approach in translating mutashaabih and 
ambiguous verses? 
1.4. Aims of the Study 
As well as establishing the distinctive features of each category of verses, the study 
aims at investigating the reflections of those distinctive features on various 
translational aspects, especially translation problems, strategies and quality 
assessment criteria. In other words, it seeks to determine what is specific and common 
for each category and how it is manifested in translation. As a corollary of this, the 
study also seeks to establish the different requirements for better translation of 
mutashaabih, ambiguous and muhkam verses. This, in turn, will provide insights into 
the best way to deal with mutashaabih as well as muhkam and ambiguous verses. The 
study aims to identify the specific translation problems associated with each category 
of verses and to outline the proper translation strategies to be used with each of them. 
To this end, the study aims at achieving the following objectives: 
1. Differentiating as clearly as possible mutashaabih, ambiguous and muhkam verses. 
2. Determining the translation problems and strategies that are specific to each type 
of verses. 
3. Investigating translator consistency in approaching mutashaabih verses. 
4. Investigating the possibility of keeping the original exegetic relation between 
muhkam and mutashaabih verses intact in the target text. 
5. Outlining the requirements for optimal success in translating mutashaabih, 
ambiguous and muhkam verses. 
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1.5. Structure of the Study 
The current research is organised into 10 chapters. The first is the introductory chapter, 
which sets forth a brief overview of the thesis in terms of subject matter, significance, 
research questions and objectives. The second and third chapters widen the view into 
the literature to form the theoretical bases necessary to understand and contextualise 
the whole research. The second chapter discusses the translation of sacred texts in the 
Islamic, Judaic and Christian contexts in terms of theological and translational aspects. 
This is done purposefully since the audience of the current study is not Muslims solely. 
Then, chapter three goes on to specify the exact position of the current research, which 
is in the relation between Quranic studies and translation studies; the former is 
commonly termed ‘ عنآرقلا مول ’ (uloom al-Quraan: sciences of the Quran). Therefore, 
the third chapter reviews the ‘sciences of the Quran’ briefly in order to show its link 
to translation studies in general terms and its sub-branch of ‘ھباشتملاو مكحملا’ (al-muhkam 
wal-mutashaabih) in particular. The latter specific branch is the sole focus of the 
current research. It sets out to differentiate muhkam and mutashaabih verses in terms 
of definitions and other significantly relevant aspects. As well as mutashaabih, which 
is the optimum focus of the current research, this chapter also discusses muhkam and 
ambiguous verses. Subsequently, a critical and detailed discussion is provided to 
define and differentiate the three categories of verses, i.e. muhkam, mutashaabih and 
ambiguous. To this end, other relevant topics are also discussed and outlined to widen 
the understanding of the subject matter such as the different types of Quranic 
interpretation, ‘the muhkam-mutashaabih exegetic relations’, ‘reasons and purposes 
of the existence of mutashaabih in the Quran’, etc. 
The fourth chapter outlines the methodology used to conduct the current research and 
to answer its questions. This chapter is divided into three parts: the first is to define 
the methodological position of the current study while the second and the third are 
concerned with data collection and data analysis. On the one hand, the data collection 
part specifies the corpus of the study and names the 25 translations chosen for the 
study, as well as the 30 verses of each category of verses, i.e. the 30 muhkam, the 30 
mutashaabih and the 30 ambiguous verses under study. In addition to this, it also 
shows the criteria for choosing those specific 25 translations and 90 verses. On the 
other hand, the data analysis part is concerned with data analysis methods. It outlines 
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the specific methods, which are followed in analysing the verses with their translations 
and comparing them in order to synthesise the results. 
Chapters five, six and seven are the practical analysis part of the thesis. Each chapter 
analyses 30 verses of the three verse categories under study; they respectively present 
the analysis of mutashaabih, ambiguous and muhkam verses. Then, chapters eight and 
nine set a cross-category comparison among mutashaabih, ambiguous and muhkam 
verses. Taken together, they present the final results, findings and discussions. More 
specifically, chapter eight introduces the final results and findings with a brief 
discussion; whereas, chapter nine goes further to extend that into a detailed discussion 
about the final results and some other interrelated aspects in order to cover the entire 
subject matter in its integrity. Finally, chapter 10 is the conclusion chapter, which 
provides a posterior holistic view of the entire study. 
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CHAPTER 2.  
SACRED TEXT TRANSLATION: 
ISLAMIC, JUDAIC AND CHRISTIAN CONTEXTS 
 
This chapter comparatively discusses the Islamic, Judaic and Christian views about 
the translation of their sacred books. To this end, it considers the basic lines that 
underpin their views such as the sensitivity of sacred texts. Basically, it shows how 
Muslims, Jews and Christians are strict and/or liberal in their views in translating their 
holy books such as in their concepts about what translations are deemed permissible, 
acceptable and/or authorised. In addition, the following discussion also presents some 
translational aspects that reflect the Islamic, Judaic and Christian beliefs about the 
translation of their holy books. It is worth quoting Ciampa’s words here, which plainly 
state the significance and sensitivity of sacred translation at the same time: 
Ideological issues in the translation of the Bible are more serious than 
with the translation of virtually any other piece of literature, due to its 
status as a sacred text to the vast majority of its readers. Since it carries 
much greater influence than other writings, whether ancient or modern, 
it has the potential to do both much greater good and much greater harm 
than other documents or translations. (Ciampa, 2011, p. 141) 
In this quotation, Ciampa focuses on the ‘dangerous’ results of translating the Bible 
according to its central and sacred position in the lives of many people across the 
world. The same also applies to the Quran in the Muslims’ world and the Old 
Testament in the Jews’ world. This central position, as well as many other textual and 
extra-textual factors, has made the translation of sacred texts distinct. The following 
is an attempt to mention the most prominent characteristics of translating the sacred 
texts. 
2.1. Specific Characteristics of Sacred Text Translations 
In ‘The Translation of Sacred Texts’ Long (2013) discusses the distinctive features, 
which make the translation of the sacred texts a special undertaking. She lists several 
important characteristics. First and foremost, is the initial issue of the ‘authority to 
translate’ and the phenomenon that certain translations are ‘approved’ and others 
‘disapproved’ (Long, 2013, p. 467). This is a result of the fact that all religions, and 
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especially those based on sacred texts, have hierarchical organisations, which control 
central aspects of the religion, such as the publication and translation of sacred texts 
into different languages. Each religion whether Judaism, Christianity or Islam has its 
own conditions for persons to be authorised to translate their sacred book and for 
certain translations to be an ‘approved’ or ‘acceptable’ versions of their sacred book. 
Indeed, the notion of ‘approved version’ almost does not exist in the Islamic context. 
However, in the biblical translation context, the issues of ‘authorised translator’ and 
‘approved translation’ were excessively in force previously but they have been much 
mitigated recently (see section 2.2.3.). Take for example William Tyndale, who 
translated the Bible in 1525 and was deemed a heretic. As a consequence, his 
translation was burned in public in 1526 and he was executed in 1536 (Rogerson, 
2002, p. 20). However, in recent years, translators have been free to make their own 
translations of the sacred books. Yet, the notion of ‘approved’ or ‘disapproved’ 
translations is still at work today for the fact that whenever a translation of the sacred 
books is published, its reviews by the representative organisations of this or that 
religion often mark it as ‘approved’, ‘recommended’, ‘acceptable’ or otherwise; this, 
in turn will widen or reduce its readership groups. 
The second distinctive feature of translating sacred texts is the pressure placed on the 
translators to justify whatever choice they make from the micro-level to the macro-
level issues involved in the translation process (Long, 2013, p. 468). This is quite 
similar to Nida’s statement where he (1964, p.179) recognises translating the 
scriptures as eliciting severe pressures on translators. Lefevere (1992, p. 70) goes 
further to state that “[if] a text is considered to embody the core values of a culture, if 
it functions as that culture’s central text, translations of it will be scrutinised with the 
greatest of care, since “unacceptable” translations may well be seen to subvert the very 
basis of the culture itself”. With this in mind, translators will be completely responsible 
in their undertaking of such a sensitive task. It is agreeable that sacred texts hold such 
a central position in representing the whole system of beliefs and customs of a certain 
religion, culture and community. This, in turn, makes outsiders, who have no access 
to this system except through translation, evaluate these systems depending on the 
translation regardless of its inaccuracy and distortion be it intended or unintended. 
Polemics among different religions are constant and different religious groups rely on 
the translated literature of other religions to argue against them. 
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For Islamic scholars, the early English translations of the Quran by non-Muslims are 
quite clear examples of such critical consequences of translation. For example, in the 
first English translation by the Scotsman Alexander Ross in 1649, which he named 
‘the Alcoran of Mahomet’, the title itself declares the translator’s belief that the Quran 
was Muhammad’s work, not God’s words. Such a translation formed the only access 
to the Quran for the English-speaking world for around a century. In fact, there is a 
unanimous agreement among Muslim scholars that Ross’ 1649 translation as well as 
George Sale’s 1743, J. M. Rodwell’s 1861 and Edward H. Palmer’s 1880’s 
translations are clear examples of deliberate distortion of the Quran so as to refute it. 
They are full of explicit and implied elements starting with the titles going through the 
introductions and ending with a vast list of examples of additions, omissions and 
inaccurate renderings. This grave situation, in addition to other factors, has been one, 
among other different factors, that led to change the Islamic rigid view of the 
impermissibility on behalf of conditional permissibility of translating the Quran. This 
is reflected by one of the basic purposes of translating the Quran, which is to ‘replace 
the existing distorted ones’ as well as other purposes such as dissemination (see section 
2.4.1.). 
Another significant feature of the translation of sacred texts is the extremely wide 
range of audience that the sacred texts address, which translators, in turn, are expected 
to readdress in their translations (Long, 2013, p. 468). It is such a hard task that it may 
be outside one’s capability, as all sacred text-based religions argue for the universality 
of their holy book. This task is placed on the shoulders of translators to reflect on. That 
is, translators need to reflect the universality of the sacred books in translation; a real 
problem that only prophets and translators may encounter. However, the 
representative prophet and the organisations of each religion argue for their 
universality in a much easier way than a translator since a prophet is directly ‘inspired’ 
by God deemed ‘infallible’ and empowered with ‘miracles’. More easily, the task of 
religious organisations is to argue for their religion’s universality based on their 
prophet’s traditions and their holy book with endless approaches and tools such as 
engaging in polemics and publishing supporting argumentation. However, translators 
face all of this alone with only one ‘two-sided’ weapon, i.e. the process of reproducing 
what is believed to be the ‘word of God’ via what is available in the target language 
system and its linguistic toolkit. Thus, they often find themselves stuck between the 
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severe pressure of saving God’s word unaltered and the more reasonable goal of 
making it accessible for the target audience. In addition to this critical status there is 
another kind of sensitivity, which Long (2013, p. 471) puts as follows: 
[Certainly] in the realm of Bible translation there is also the need to 
preserve the text as a support to the theology already settled on it, and 
this fact restrains the use of functional methodology in institutionally 
authorized versions. The language, imagery and symbolism are 
intricately woven into the text to the extent that to change a single word 
runs the risk of breaking the thread of the exegetical pattern. 
In fact, this is exactly the same as when translating the Quran where choices made by 
the translator in many situations make it clear as to which Islamic school of thought 
he/she supports. This is why translators’ choices may break the muhkam-mutashaabih 
exegetic relations and turn many of them as void or inconsistent. Another relevant 
salient feature as suggested by Naude (2010, p. 286), who affirms that translators 
cannot preserve the same communicative functions of sacred texts for many reasons, 
the most important of which is the distance in time and place between the audiences 
of the source and target texts. Geographical distance, historical developments and 
social change result in culturally different audiences. A clear example is that the 
‘miraculous’ function of the Quran is completely lost in translation; for Arabic-
speaking audiences, the scripture is stylistically ‘inimitable’ and ‘unique’, but this 
does not apply to its English versions because there are around 60 English translations, 
and they are not only imitable but there are versions that are better than others. 
Therefore, as Long maintains, “restoring the context is one of the most difficult things 
for a translator to do” (2005, p. 3). 
Long (2005, p. 1) goes on to mention another specific feature of translating sacred 
texts as well as other works which are loaded with cultural specificity. This is where 
the target language counterparts of the source religious and culture-specific concepts 
are already taken by indigenous systems. She wonders: “How then does the translator 
proceed without implying a distance from or closeness to the target language terms 
already in place?” (2005, p.5). A good example of this is the concept of ‘pilgrimage’ 
where a Christian and a Muslim will have different denotations and realisations of 
what is meant; the same applies to ‘prayer’, ‘prophet’, ‘holy book’, ‘god’, ‘charity’ 
and other similar common notions. Having a word in both languages that denotes a 
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common notion but with different realisations and definitions may be more difficult 
than when a lexical equivalent does not exist in the target language.  
2.2. Theological Views on Translating the Scriptures 
According to some verses of the Quran, its message was revealed to Arabs specifically, 
in Arabic and through the Arab prophet Muhammad (saw). At the same time, the 
Quran also emphasises that its message is universal to all humankind at all times and 
places. Accordingly, Muslims face the responsibility of spreading its message to non-
Arabic speaking audiences, both Muslims and non-Muslims. However, the well-
established Quranic concept of ‘i’jaaz’, i.e. the inability of humankind to imitate the 
Quran, has made Muslims reluctant to undertake the task of translating it. Therefore, 
on the one hand, the need for translating the Quran and, on the other, its established 
inimitability in Islamic literature has led to long-lasting disagreement about whether 
it is permissible to translate the Quran and whether it is even translatable. Therefore, 
the following sections provide a more detailed discussion of the special nature of 
translating the Quran, focusing on (a) the concept of ‘i’jaaz’ in translating the Quran, 
(b) the permissibility vs. impermissibility of translating the Quran, (c) the 
translatability and untranslatability of the Quran and (d) other textual and 
methodological features of translating the Quran. An attempt is made to compare these 
issues to accessible literature on Judaic and Christian views of Bible translation 
studies; this is due to the fact that the researcher has access to Arabic and English only. 
2.2.1. ‘I’jaaz’ or ‘Inimitability’ 
Inaccuracies and skewing of sensitive Qur’anic information will always 
be the by-product of any Qur’an translation. The 'translation' of the 
Qur’an remains in limbo for the word of God cannot be reproduced by 
the word of man. (Abdul-Raof, 2001, p. 1) 
The word ‘i’jaaz’ comes from 'ajz’, which means ‘incapability’. That is, ‘i’jaaz’ 
denotes the incapacity of people to do or imitate something, including miracles. 
Another relevant word is ‘mu’jizah’, which is also derived from the same root (‘ajz’), 
refers to the ‘miracle’ itself (Abu-Sulaimaan, 1984, p. 9). Therefore, in this context, 
‘i’jaaz’ refers to people’s incapability of imitating the Quran, while ‘mu’jizah’ denotes 
everything that people are incapable of imitating, producing or performing, i.e. the 
Quran itself in this context. Accordingly, Quranic scientists, like al-Ibraaheem (1996, 
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p. 126), define ‘mu’jizah’ as an extraordinary act that is not governed by the laws of 
nature and it must exhibit three conditions to be regarded as such; (a) it must occur as 
a challenge for people to imitate; (b) its inimitability must be proven; and (c) it must 
be given by a prophet to support his claim of prophethood.  
Normally, the challenging aspect of a certain miracle is the most prevalent practice 
among the intended community at the time of that miracle. For instance, in the time of 
prophet Moses (pbuh), miracles were related to magic, which was widespread at his 
time. Likewise, in time of prophet Jesus (pbuh), when the most prevalent thing was 
medicine, he challenged his community by healing sick, lame or blind people in a 
miraculous manner. Similarly, Arabic eloquence in poetry reached its peak at the time 
of the prophet Muhammad (saw); Arab poets were competing to produce the most 
eloquent poems. Those seven poems, which proved to be the most eloquent were hung 
on the Kaaba and called ‘The Seven Hanging Poems’. This was an ongoing 
competition and other poets were invited to take the challenge and produce a better 
one to supplant one of those seven hanging poems (al-Ni’ma, 2008, p. 68). In line with 
this, Allah (sw) gave Muhammad (saw) the Quran to challenge them in what they were 
most powerful in and He included in the Quran the so-called ‘challenging verses’, 
where he challenged people to imitate the Quran. These are the following: 
1. ﴾And if you are in doubt about what We have sent down [i.e. the Quran] upon Our 
Servant…, then produce a surah the like thereof and call upon your 
witnesses…other than Allah, if you should be truthful. But if you do not – and you 
will never be able to – then fear the Fire, whose fuel is men and stones, prepared 
for the disbelievers﴿ (al-Mehri, 2010, Q2: 23-24). 
2. ﴾Or do they say “He invented it”? [i.e. the Quran] Say, “Then bring forth a surah 
like it and call upon [for assistance] whomever you can besides Allah, if you should 
be truthful”  ﴿  (al-Mehri, 2010, Q10: 38). 
3. ﴾Or do they say, “He invented it"? [i.e. the Quran] Say, "Then bring ten surahs like 
it that have been invented and call upon [for assistance] whomever you can besides 
Allah, if you should be truthful﴿ (al-Mehri, 2010, Q11: 13). 
4. ﴾Say, "If mankind and the jinn gathered in order to produce the like of this Quran, 
they could not produce the like of it, even if they were to each other assistants”  ﴿ (al-
Mehri, 2010, Q17: 88). 
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5. ﴾Or do they say, “He has made it up”? [i.e. the Quran] Rather, they do not believe. 
Then let them produce a statement like it, if they should be truthful (al-Mehri, 2010, 
Q52: 33-34). 
Therefore, the challenging verses form one of the basic Islamic doctrines, which is the 
‘i’jaaz’ or inimitability of the Quran as the miraculous word of Allah (sw) who has 
challenged people to produce something equal to the entire Quran, 10 sections of it, 
or even as little as one section of it. Hence, the concept of inimitability originated in 
the Quran and, consequently, has been a major branch of the sciences of the Quran for 
a long time. Al-Zarkashi (2006, p. 393) maintains that the challenge in these verses 
was given in a descending manner where the first challenge posed for people was to 
produce something similar to the whole Quran. After that, the challenge was reduced 
to only 10 sections of it. Then, imitating only one section has been required and 
deemed enough to refute the Quran as a holy book revealed by Allah (sw) to His 
prophet Muhammad (saw). Accordingly, such a central issue can be seen as the 
distinctive identification of the Islamic religion since refuting it means losing the entire 
identity of Islam as a heavenly religion. However, just as ‘magic’ was not the sole 
miracle of Moses (pbuh) and healing people was not the only evidence of Jesus’ 
prophethood, the eloquence of the Quran was not the sole miracle of Muhammad 
(saw). Moreover, Quranic scholars introduce a long list of inimitable aspects of the 
Quran such as the following ones, which are the most salient: 
1. The linguistic eloquence on all levels (e.g. word, structure, levels of meanings and 
organisation). 
2. Scientific facts mentioned in the Quran. 
3. Narrating historical facts that were completely unknown to Muhammad (saw) and 
the people of his age. 
4. Telling prophecies that came true later on. 
5. The comprehensive set of laws and guidelines for the whole life in all its aspects. 
Additionally, al-Zarkashi (2006, p. 391) rightly argues that the miraculous nature of 
the Quran does not lie in one of the above-mentioned aspects exclusively but rather in 
the combination of them all. However, as mentioned by al-Roomi (2005, p. 295), there 
is a unanimous agreement among Islamic scholars that the most prominent of the 
Quranic inimitable aspects is the linguistic eloquence, which is the primary concern in 
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the translation context. Paradoxically, this eloquence is the most difficult to reproduce 
or convey in a language other than Arabic. It may suffice to mention one of the most 
famous stories about the effect of its eloquence, which is presented in the Quran in 
more than 10 successive verses. It is about a disbeliever called al-Waleed Ibn al-
Mugheera, who was one of the most prestigious poets of Mecca at Muhammad’s time: 
Since al-Mugheera was one of the most opponent disbelievers in Muhammad (saw), 
disbelievers of Quraish asked him to go and listen to the Quran from Muhammad (saw) 
and tell them what is it; is it poetry or prose? So, al-Mugheera went to the Prophet 
(saw) and asked him to recite something from the Quran to him. The Prophet (saw) 
recited to him a part of Q41, including verses number Q41: 31. Once al-Mugheera 
heard that, he was shocked and went somewhere but did not return back to Quraish. 
Disbelievers, then, noticed that he did not come back and think that he became a 
follower of Muhammad (saw). After that, this story spread throughout Mecca. Then, 
disbelievers went to his nephew Abu Jahl, who was one of the most opponents of 
Muhammad (saw) as well. They told him about what happened to his uncle and told 
him that people are speaking about how the Quran had affected him and this may lead 
some of them to embrace Islam. Therefore, Abu Jahl went to al-Mugheera to propose 
something against Muhammad (saw). Al-Mugheera asked him: “What can I say? 
Verily, there is no one better than me in poetry or rhetoric; I swear what I have heard 
does not resemble any of what I know; for it is very pleasant and attractive; its outer 
part is fruitful, and its inner part is intensive; it subjugates other speech and cannot be 
subjugated; it completely destroys what comes against it.” Abu Jahl, then, said: “say 
something against it” and al-Mugheera replied: “let me think about it” and, then said, 
“This is not but magic... This is not but the word of a human being” (cited in al-
Sabbaagh, 1990, p. 83). Afterwards, Allah (sw) sent 10 verses describing al-
Mugheera’s reaction to the Quran: 
﴾No! Indeed, he has been toward Our verses obstinate. I will cover him 
with arduous torment. Indeed, he thought and deliberated. So may he be 
destroyed [for] how he deliberated. Then may he be destroyed [for] how 
he deliberated. Then he considered [again]; Then he frowned and 
scowled; Then he turned back and was arrogant and said, “This is not but 
magic imitated... This is not but the word of a human being.” (al-Mehri, 
2010, Q74: 16-25) 
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The above-mentioned story has been mentioned as the revelation reason of verses 
Q74: 16-25 by many exegetes, such as al-Tabari, al-Zamakhshari, al-Raazi, al-
Qurtubi, al-Suyooti and al-Tabaatabaa’i (al-Jaami', 2010, Q74: 16-25), to mention 
only a few. The story highlights the Quran’s unique genre as not belonging to poetry 
or prose. This is in line with what Smith suggests, i.e. that “scripture forms a 
distinguishable third literary mode alongside poetry and prose” (Smith, 1993, pp. 228, 
362). In the same vein, the Quran translator Ahamed (2005, p. xii) considers the 
challenging verses as similar to the falsification tests introduced with certain scientific 
theories. That is, when some theorists introduce their views, they provide certain 
falsification tests for proving them wrong. Similarly, the Quran presents the decisive 
tests to assess its miraculous aspects via the challenging verses.  
Due to its importance, the i’jaaz concept, then, was developed as a separate area of 
research as early as the 4th and 5th centuries in the Islamic Hijri Calendar, i.e. 
approximately 1012-1109 A.D. The earliest three scholars who wrote about 
inimitability as a distinct area of study are: (a) Abu al-Hasan al-Rummani (910-998), 
who wrote ‘al-Nukaat fi I’jaaz al-Quraan’ (Issues in the Inimitability of the Quran); 
(b) Abu Sulaimaan al-Khattaabi (933-992), who wrote ‘Bayaan I’jaaz al-Quraan’ 
(Demonstrating the Inimitability of the Quran); and (c) Abu Bakr al-Jurjaani (died 
1081), whose book is entitled ‘Dalaa’il al-I’jaaz’ (Proofs of the Inimitability of the 
Quran) (cited in Ahmad & Salaam, 1976, pp. 5-11). 
Nowadays, there are encyclopedic and voluminous works on the inimitability of the 
Quran. Consequently, as accepted by Muslims as an indisputable concept, the i’jaaz 
has its major effects on the process of translating the Quran. The linguistic 
inimitability has figured as a major reason that made Muslim translators hesitant to 
take the responsibility of translating the Quran. Relevant to its linguistic inimitability 
is the untranslatability of the Quran; namely if translation is understood as producing 
a text that is as authentic as the original; however, transferring its meanings, even 
though partially, into another language is deemed possible and necessary provided that 
the target text must not be called ‘Quran’ or supposed to be of ‘equal status’ (Abu-
Sulaimaan, 1984, p. 109).  
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2.2.2. Permissibility, Impermissibility and Conditional Permissibility 
A logical consequence arising from the notion of i’jaaz of the Quran, as a basic Islamic 
belief, is the impermissibility of translating it. In addition to this, there is another factor 
that is generally overlooked in relevant studies. This is what can be called the 
‘Arabicity of the Quran’. It is another factor which, together with its inimitability, has 
led to the opposition of many Muslim scholars to translating the Quran. Similar to the 
i’jaaz concept, the Arabicity of the Quran is plainly outlined in 11 Quranic verses; the 
Quran itself introduced ‘Arabic’ as an integral part of its definition. Accordingly, the 
inimitability and Arabicity of the Quran have formed the main arguments against 
translating it; they delayed the first translation of the Quran by Muslims until as late 
as the 19th century. 
 Since the Quran emphasises its ‘inimitability’ and ‘Arabicity’, this has led the 
majority of Islamic theologians to believe in the impermissibility of translating the 
Quran. Other factors in play are the fears that translations of the Quran may be 
eventually accepted as a substitute of the original, similar to what happened in the 
Christian context. As a result, non-Arab Muslims may depend on the translation 
exclusively. Moreover, possible distortions, whether intentional or unintentional, are 
other issues that have led to this strict view. Therefore, proponents of absolute 
impermissibility of translating the Quran base their position on the following: 
1. The five challenging verses, which suggest that since the inimitability of the Quran 
is established even in Arabic, it cannot be imitated in other languages either; its 
inimitable identity is lost in translation. 
2. The 11 Arabicity verses, which emphasise that the Quran is uniquely ‘Arabic’ and 
cannot be otherwise. Therefore, what is reproduced in other languages cannot be 
referred to as the ‘Quran’. For instance, verses Q42: 7 and Q12: 2 respectively 
indicate that: “Indeed, We have sent it down as an Arabic Qur’an…” and “We have 
revealed to you an Arabic Qur’an...” (al-Mehri, 2010). 
However, the continuous need to expose the contents of the Quran to non-Arabic 
speaking people as well as the insisting need for replacing the existing ‘inaccurate’ 
and ‘distorted’ translations have motivated other Muslim scholars to scrutinise the 
issue of permissibility in finding a compromise. Therefore, those who argue for the 
permissibility of translating the Quran find their supporting arguments in the concept 
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of ‘universality’ of the Quranic message. Accordingly, they arm themselves primarily 
with the Quranic verses, which express the universality of its message and contents in 
terms of time and place; this notion is emphasised by the Quran in no less than 20 
verses, e.g. Q7: 158; Q10: 57, 108; Q14: 1; Q34: 28; Q39: 41; and Q81: 27. To cite 
only two of these verses, see the following:  
1. ﴾Say, [O Muhammad], “O mankind, indeed I am the Messenger of God to you 
all…”﴿ (al-Mehri, Q7: 158) 
2. ﴾a Book which We have revealed to you, [O Muhammad], that you might bring 
mankind out of darknesses into the light…﴿ (al-Mehri, Q14: 1). 
Therefore, proponents of permissibility use these verses as a starting point for arguing 
in support of their view since it is only by translation that the message of the Quran 
could be exposed to all the humankind. The end of the debate, as asserted by many 
Quranic Studies scholars such as Shahaata (2002, p. 277), occurred in 1936, when the 
Egyptian grand Islamic school of al-Azhar undertook a three-stage consultation 
process as follows: 
Firstly, the issue of permissibility was presented as a detailed question in a formal 
letter directed to al-Azhar scholars. This letter presented four agreeable bases before 
stating the question as follows: 
1. It is agreed that the Quran is only the ‘Arabic Quran’ and that when its 
meanings are captured and reformulated in another language the result 
cannot be called ‘Quran’. 
2. It is also agreed that ‘verbatim translation’, i.e. rendering the meanings 
of the Quran with its specific miraculous Arabic is impossible. 
3. Additionally, many translators have translated the Quran into different 
languages and those translations included many mistakes. The non-
Arabic speaking Muslims and non-Muslim scholars who want to access 
the meanings of the Quran have depended on those distorted translations, 
which are full of mistakes. 
4. These points raise the need for translating the meanings of the Quran into 
other languages according to the following methodology: 
Depending on the most salient exegetes, a selected panel of the best 
scholars of al-Azhar should carefully examine the meanings of the Quran 
and reintroduce them in a subtle and precise manner. Then, these 
reformulated meanings are to be rendered to other languages by 
translators who are trustworthy and competent. 
After, these introductory points, the formal letter included the following question: 
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Given all of these conditions, is it allowed to start such a project? Noting 
that the final work will set a comprehensive definition to show that ‘the 
translation is not the Quran’; ‘it does not exhibit its original 
characteristics’; ‘it does not include all the meanings of the Quran’; and 
that ‘the original Arabic text will be put side by side with the translation’. 
(cited in Shahaata, 2002, p. 274) 
After the above-mentioned letter, which includes four introductory points and a final 
question, comes the second stage, which forms the response to this letter. The response 
was provided collectively by 15 of the major scholars of al-Azhar. The response states: 
‘Doing the project exactly in the detailed manner mentioned in the Question is 
‘theologically permissible’’ (cited in Shahaata, 2002, p. 275). Upon receipt of this 
response, al-Maraaghi, the then Rector of al-Azhar, comments: “according to the 
conditions mentioned in the Question, I agree with the committee’s answer” 
(Shahaata, 2002, p.276). After that, al-Azhar school also addressed the Education 
Ministry to assist in this project. Then, al-Maraaghi and the Education Minister sent 
formal letters to the Prime Minister asking him for his approval. Finally, to these letters 
the Prime Ministers Council on 16/04/1936 replied: 
Concerning al-Azhar Rector’s and the Education Minister’s letters and 
trying to prevent the negative effects of the circulated translations 
nowadays, the Prime Ministers Council agrees on the translation of the 
meanings of the Quran formally and that is to be done by al-Azhar 
scholars with the help of the Ministry of Education and this is according 
to the verdict of al-Azhar major scholars. (cited in Shahaata, 2002, p. 
277). 
To sum up, in Islamic theology translating the Quran is not ‘absolutely permissible’ 
due to its inimitability and Arabicity identity, which make it untranslatable in many 
respects. Yet, it is ‘conditionally permissible’ provided that such conditions as the ones 
mentioned above are carefully taken into consideration. 
Similar to the Islamic notion of the impermissibility of translating the Quran is the 
Judaic impermissibility of translating the Talmud according to which “the omission or 
the addition of one letter [of the Torah] might mean the destruction of the whole 
world” (Steiner, 1998, p. 63). Hence, Toker asserts: 
The Hebrew Scriptures are (w)holy untranslatable because any 
translation of the Torah would inevitably alter its letter entirely. In this 
Judaic framework, the signified and the signifier, the spirit and the letter, 
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of the Torah are totally inseparable and any attempt to extract and isolate 
the univocal spirit of the Law from its letter would in fact ruin it entirely. 
(2005, p. 39) 
This is exactly similar to the Quranic or Islamic tradition which shows that ‘i’jaaz’ 
lies in both the form and content and in the inseparable relation between these two 
elements (see Section 2.2.1.). This leads to quite clear characteristics of Judaic 
translations of the Hebrew Bible, which are “intended to supplement, not supplant; 
complement, not replace, the original” (Greenspoon, 2005, p. 54), a notion that is 
agreed on unanimously in Islamic theology. It is one of the stringent conditions 
demanded by Islamic theologians in any excursion of translating the Quran as first, 
the translation should be clearly declared as not replacing the original, as well as 
placing the original text side by side with its translation. The latter is meant to keep 
the reader alert to the fact that they are reading a translation version and not the 
original. Accordingly, despite the existence of many translations of the Quran into 
many languages, such translations are considered no more than interpretations of the 
original in the respective target language and not replacing it. This is why many 
Muslim, and even non-Muslim e.g. Arberry, translators of the Quran often clearly 
indicate, in their prefaces or introductions, that ‘this translation is not a replacement 
of the Quran’. Greenspoon (2005, p. 60) goes even further to suggest that “only Jews 
could produce a Bible translation for Jews”, a requirement that is highly similar to 
what is required by Islamic theologians from those who could undertake the task of 
‘interpreting’ the Quran, or even ‘translating’ it; to use al-Azhar’s words for this 
condition, the meanings of the Quran should be rendered to other languages only by 
loyal, trustworthy and knowledgeable translators (cited in Shahaata, 2002, p. 277). 
That is, they should be of ‘sound Islamic doctrines’. This point will be discussed in 
al-tafseer section too (see section 3.9.). 
However, one might think that these strict views of Islam and Judaism concerning the 
translation of their sacred books is plainly unavailable in the Christian literature of 
Bible translation exactly like what Murata and Chittick (1995, p. xv) believe: 
This is normal procedure in the Muslim view of things, in marked 
contrast with the Christian view, according to which the Bible is the 
Bible, no matter what language it may be written in. For Muslims, the 
divine Word assumed a specific, Arabic form, and that form is as 
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essential as the meaning that the words convey. Hence only the Arabic 
Koran is the Koran, and translations are simply interpretations. 
In fact, although the case for the Quran is as described by Murata and Chittick, this 
belief has an explanation, and the authors’ statement needs some nuancing. In addition, 
Jews may be more extreme in terms of these lines of thought. Moreover, it is neither 
ascribed to the “normal procedure in the Muslim view of things” nor the Christian 
view, which assumes such liberal stances “according to which the Bible is the Bible, 
no matter what language it may be written in” (Murata and Chittick, 1995, p. xv). 
Instead, the following discussion shows how these views are formed and why 
Christians are in contrast with Muslims and Jews in these respects. In other words, 
there are hidden reasons behind the liberal standpoint taken by Christians and the strict 
views of Muslims and Jews. More clearly, Christians have no other option than 
believing so since their religion is a translated and transplanted one. Therefore, what 
is quoted above is not exactly the case at least for those who read between the lines 
like the translation scholar John Robinson; Robinson (1996, p. 78) declares that,  
“Bible translation was tabooed, banned, and prohibited both tacitly and by law for well 
over a thousand years”; this means even in Christian context, it was strictly banned. 
Yet, this stance has changed over time for certain reasons some of which are outlined 
by Robinson below. Then, he (1996, p. 78) goes on to summarise what he calls ‘a 
history of don’ts’. These represent the stages through which the concept of taboo in 
sacred translation has developed and changed over time. His relevant ‘don’ts’ are 
listed as follows: 
1. ‘Don’t Translate’ for the reason that ‘translation for outsiders is pointless’; they 
‘would only distort it’, a rule that he sees as a ‘blockage’ put only on the sacred text 
where ‘diluting’ the God’s word is perceived as incurring the God’s wrath (1996, 
p. 78). 
The first ‘don’t’ has been modified over time to become: 
2. ‘Don't translate accessibly’ in the way that source-oriented translations on both the 
syntactic and semantic levels would not only preserve the original but also prevent 
it from ‘falling into the wrong hands’ (1996, p. 79). 
As a consequence of this, then: 
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3. Don't add anything to or subtract anything from the source text.  
4. “Don't present translations as translations. Always make them sound like and pass 
for target-language originals without ever cutting yourself off from the original's 
power to dictate the terms and frameworks for "correct" interpretation” (1996, p. 
79). This is the opposite of the Islamic condition that a translator of the Quran 
should always make the readers alert to the fact that they are reading a translation 
and not the original. This Islamic belief is manifested the very titles as well as 
putting the translation ‘side-by-side’ with the original to make the reader 
continuously alert to that. 
Thus, Robinson (1996, p. 80) severely criticises such lines of thought stating that 
“[t]ranslation was acceptable for Jerome because God guided Jerome's hand and 
rendered his version more pure [sic] than the Hebrew and Greek originals; translation 
of that translation is taboo”. Accordingly, he denounces the conflicts amongst the 
taboos on translating the Bible, which are based on translation in general, 
communicative translation and on what Juliane House (1977) calls overt translation, 
i.e. translation that signifies itself as a translation rather than an original. Explaining 
these conflicts, he mentions the 1520s era as an example where one has both “Thomas 
Moore's reluctance to read the Bible in English at all and William Tyndale's and Martin 
Luther's determination to have the Bible read as if it had originally been written in 
English or German” (1996, p. 80). He (1996, p. 81) goes on to cite some examples 
about the consequences of these taboos: 
1. The persecution of the 14th century Lollards, which was accompanied by legislation 
prohibiting possession of a vernacular Bible; 
2. The 16th century prosecution of Richard Hunne for possessing an English Bible and 
his mysterious hanging, which was depicted at the time as performed in jail by his 
own hand and with his own belt; 
3. The 1536 execution of William Tyndale for translating the Bible into English; 
4. Luther's flight into anonymity as the ‘Junker Karl’ in the Castle Wartburg when it 
began to look probable that his life was in danger. 
Further, Robinson (1996, p. 80) goes on to confirm that these taboos are still in force 
today and were never lost but are much weakened. In fact, this is natural when seen in 
terms of the progressive development of literature in both theological and 
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theologically related translation issues in order to keep pace with the developing 
world. Accordingly, over time the Christian standpoint has also been extremely 
modified to its final liberal stance; one example of which is Nida’s functional school 
of Bible translation. Therefore, the above-mentioned ‘don’ts’ show some of the 
extremely strict views of Christianity regarding Bible translation, which are in 
absolute contrast with what has mistakenly been believed by Murata and Chittick and 
quoted above.  
2.2.3. ‘Acceptable’ vs. ‘Authorised’ Versions of Scriptures 
The Islamic fear of losing the identity of the Quran through uncontrolled and numerous 
translations also has its counterparts in Christian literature of Bible translation, 
although in different perspectives. Rogerson tackles such concerns in his article ‘Can 
a Translation of the Bible be Authoritative?’, a question he answers affirmatively: 
“'yes', if only because within Judaism and Christianity there have been, and still are, 
translations that are regarded as authoritative” (2002, p. 17). However, Frishman 
(2002, p. 32) responds to that article saying that the answer to the question “must be 
'No', at least not for the majority of those of Jewish and Christian descent today”. He 
adds (2002, p. 32) that even “ecclesiastical sponsorship and execution do not guarantee 
the degree of authority attributed to a translation” not only because such translations 
are “affected by the prevailing state of scholarship or the dominance of particular 
scholars…, but because ecclesiastical sponsorship and approval themselves are of so 
little meaning for so many [people] today”. This inevitable phenomenon of 
‘authorised’, ‘standard’ or ‘canonical’ versions of the Bible has led some scholars, 
such as Hoberman, to dispute the concept of an ‘authorised’ version of the Bible and 
to question the requirements that qualify a certain translation to be as such. Thus, 
Hoberman (cited in Abdul-Raof, 2001, p. 18) was alert to the side effects of the 
growing number of Bible translations, which vary extremely to the extent that some 
include more biblical books than others while each one introduces different views. The 
corollary of such conflicts, as he maintains, has made shopping for the right Bible for 
the ordinary consumer “a bit like buying a stereo system”. More critically, Hoberman 
(cited in Abdul-Raof, 2001, p. 18) questions the way that religious authorities decide 
on the Bible that should be used in churches. Likewise, Long (2013, p. 466) goes even 
deeper to question the original itself stating that “a single source text is not a real 
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possibility” wondering how uninformed worshippers still consider the Bible they use 
as the ‘original’. Hence, she (2005, p. 9) maintains that it is important for readers of 
the Bible to be aware that it undergoes ‘several translation processes’ noting that: 
The Old Testament moved from Hebrew to Greek to Latin before it was 
transferred into other vernaculars…Moreover language change is not the 
only intervention that has taken place: selection of the canon, use of 
source text(s) and the process of editing have also been part of that 
transfer system. 
As well as questioning the original Bible per se, this underlines the intrinsic 
inauthenticity of any translation of the Bible. This standpoint is embraced by 
Protestants who rejected the Roman Catholic Church’s declaration concerning 
Jerome’s translation as an ‘authoritative version’ in 1546, maintaining that “only 
Greek and Hebrew originals of the Bible were inspired” (Rogerson, 2002, p. 19). 
Despite this inherited inauthenticity, the Christian standpoint has been extreme in 
taking many versions as ‘authentic’. An example of those translations, which acquired 
the ‘authorised’ status is the ‘Vulgate’: which was “a direct translation from the 
Hebrew Bible into Latin. It was written in the language of the vulgus ‘common 
people’”. It is a Christian Latin translation of the whole Bible, i.e. Old and New 
Testaments, made by Jerome around the end of the fourth century A.D. (Abdul-Raof, 
2001, p. 16). The first authorised English translations of the Bible were those of 
Thomas Matthew and the second edition of Miles Coverdale's Bible, which both 
appeared in 1537. Then, as a result of not accepting the Coverdale’s Bible as 
authorised versions, King James’ English version of 1611 was produced and acquired 
the authorised status to the extent that it was named, ‘The Authorized Version’ 
(Rogerson, 2002, p. 20).  
More liberally, translations of translations started to appear when the Bible was 
translated into Xhosa (one of South African languages) and called ‘the new Xhosa 
Bible’; this translation was based on two other translations of the original, i.e. the New 
International Version and the Good News Bible. Thus, Jeremy Punt was alert enough 
to note that the Xhosa translation “is in a double sense prone to the danger of inevitable 
distortions of the original text's meaning, or more positively, runs the risk of being 
twice removed from the source text's particular significance” (Punt, 2002, p. 119). 
Another corollary of that can be seen in Adele Berlin’s statement that “[when] a 
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translation replaces the text, that is, becomes the text, it provides the possibility of 
another type of metatext: a commentary on a translation” (2002, p. 180). Examples of 
such commentaries that are based on modern translations, he mentions, are, “the New 
Century Bible Commentary, based on the Revised Standard Version, the Cambridge 
Bible Commentary on the New English Bible, and the IPS Torah Commentary, based 
on the NJPS translation” (2002, p. 180). In such commentaries, the authors comment 
on what is believed as the ‘right interpretation’ by the translator, a phenomenon that 
leads to a new sort of tension where the commentator criticises the translator's 
interpretation and/or argues against it similar to when an exegete critically reviews 
another exegete's interpretation (Berlin, 2002, p. 180). However, Islamic tradition has 
refuted any attempt to consider translations of the Quran as the source of belief and 
conduct at the expense of the original Arabic Quran. Having considered such 
consequences of this extreme liberty in Bible translation in the Christian context, one 
may see the Islamic scholars’ fears of losing the identity of the Quran through 
numerous uncontrolled translations as being fairly understandable simply because 
previous experience of Bible translation has clearly proved this. 
In fact, one can infer that each new translation of the Bible, and the Quran too, implies 
the translator’s belief that older versions fell short of proper translation expectations. 
Thus, this, besides other reasons, led for the undertaking of the ‘Authorized or King 
James Version of 1611’ as a consequence of James’ statement at the Hampton Court 
conference in 1603: 
I profess I could never yet see a Bible well translated in English; but I 
think that of all, that of Geneva is the worst. I wish some special pain 
were taken for a uniform translation, which should be done by the best 
learned in both Universities [James chose to ignore that Scotland bad five 
universities at this point]; then received by the Bishops; presented to the 
Privy Council; lastly, ratified by Royal authority, to be read in the whole 
Church, and no other. (James VI of Scotland quoted in Rogerson, 2002, 
p. 22) 
Commenting on this quotation, Rogerson (2002, p. 22) believes that in this statement: 
James laid down what came to be regarded as some of the necessary 
conditions for the production of an authoritative translation of the Bible 
in English: that it should be undertaken by learned scholars from the 
universities, and that it should be reviewed and approved by the churches, 
in the form of bishops and their equivalent. 
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Slightly similar to this is what has been mentioned before about al-Azhar conditions 
for translations of the Quran to be ‘theologically acceptable’; however, the significant 
difference is that while these strict conditions of James may lead to an ‘authorised’ 
version, stricter Islamic conditions may lead to no more than an ‘acceptable’ one. Still, 
there is a wide gap between an ‘authorised version’ that has the original’s status and 
the ‘theologically accepted version’ that is only ‘an interpretation supplementing the 
original and not replacing it’. In addition, another prerequisite that is required from 
Bible translators delves even more drastically into strictness than the Islamic 
requirement of ‘correctness of belief’. In February 1871, the bishops of the 
Convocation of Canterbury issued the following: 
[It] is the judgement of this House that no person who denies the Godhead 
of our Lord Jesus Christ ought to be invited to join either Company to 
which is committed the revision of the Authorized Version of Holy 
Scripture, and that any such person now on either Company should cease 
to act therewith. (quoted in Rogerson, 2002, p. 23) 
Significantly, one can imagine the vast list of different interpretations imposed in Bible 
translations when translated by translators who do not believe in the ‘Godhead of 
Jesus’ (pbuh) on the one side and by translators who do not believe in that, on the 
other. This condition is too extreme, as it does not only exclude those of other religions 
or other mother tongues but also members of the same language group, community 
and religion with different beliefs. Such a statement, by definition, excludes non-
trinitarian Christians, who deny the divinity of Jesus (pbuh). Therefore, as Rogerson 
(2002, p. 21) concludes, the principle of authority of a translation resides in “its 
conformity to particular theological opinions”. 
To sum up, the concept of ‘an authoritative version’ and all its relevant aspects do not 
exist in Islamic theology where there is no translation of the Quran, however proper it 
may be, that has or will have this status. Consequently, the above-mentioned 
conception of ‘authorised translation’ does not apply to the Quran in Islamic theology. 
In other words, in terms of Islamic theology, even the translation that completely 
conforms to Islamic theological opinions can neither be regarded as ‘authoritative’ nor 
being a source for reflecting on in beliefs and conduct. However, it may be deemed a 
‘sound interpretation of the original’s meanings’. This is corollary of the proven fact 
that all the Quranic levels other than part of the semantic level are ‘untranslatable’. 
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2.2.4. Reciting the Translation in ‘Prayers’ 
Another consequence of these distinct views in translating the sacred texts of the 
Quran and the Bible are clearly embodied in the literature on ‘translating the liturgy’ 
in the Christian context and ‘reciting the translation of the Quran in the daily prayers’ 
in the Islamic context. In the Islamic context, this is an everyday issue since Muslims, 
even non-Arabic speaking, have to pray five times a day reciting certain sections from 
the original Arabic Quran. The question that arises is whether non-Arabic speaking 
Muslims are theologically allowed to recite Quran translations in their respective 
languages in the prayers? Answering this question, Abu Haneefa (699-767) the Iraqi 
theologian, was the only Islamic scholar to allow this once; yet, he subsequently 
changed his mind and disallowed that (cited in Dib-al-Bagha and Dib-Mistu, 1998, pp. 
267-268). He deemed it permissible only when a Muslim is completely unable to recite 
verses in Arabic. However, this is an exceptional minority opinion. That is, all the 
other Islamic sects and theological schools, whether Sunni or Shi’ite, unanimously 
agree on the impermissibility of reciting Quran translations in prayers. Hence, for their 
prayers to be valid, non-Arabic speaking Muslims must learn to recite some sections 
of the Quran in Arabic, at least the obligatory section of ‘al-Faatihah’ or the 
‘Opening’. 
Quite similar to Muslims’ daily prayer is the Christian prayer where parts of the Bible 
are recited, namely the ‘liturgy’. Besides other meanings of ‘liturgy’ in the Christian 
context, it refers to the Biblical portions that are recited or chanted in prayer (Serban, 
2005, p. 75). Theologically speaking, while it is not mandatory for non-Arabic 
speaking Muslims to memorise or read the whole Quran in Arabic, they must pray in 
Arabic, including reading the ‘Faatihah’ section and other sections in Arabic. 
According to Serban (2005, p. 75) most Orthodox Churches use St John Crysostomos’ 
version of the liturgy, yet some Middle Eastern Orthodox Churches use the liturgies 
of St James, St Gregory and of St Cyril. This, again, is an example of such translations 
that gain the original’s status. Further, this represents the multiplicity of the 
‘authorised’ versions. Serban (2005, p. 78) goes further to conclude that instead of 
using a single English translation of the liturgy, “there is a multitude of translations 
being used simultaneously”. This, consequently, means that Christians around the 
world pray different prayers as much as their different languages. Additionally, even 
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in one language like English, Christians pray differently depending on the liturgy 
translations used by their respective Churches. However, in Islam, there is only one 
way to pray and, therefore, to read those parts of the Quran recited in 'Arabic' only. 
This is, of course, a corollary of the Islamic strict views that no translation of the 
Quran, however proper it might be, can replace it. Yet, such strict views are also 
available in the Christian context as Serban notes: 
In many countries, Ancient Greek and Old Church Slavonic texts of the 
liturgy have not been replaced by versions in contemporary idiom [. This] 
is very telling. The difficulties and potential for controversy inherent in 
such a task have combined with the conservatism of the Church, leading 
to the maintenance of the existing texts. In this context, the decision to 
translate into another language, English, must be seen as the answer of 
an otherwise extremely tradition-oriented Church to the increasing 
pressure of contemporary realities. (2005, p. 79-80) 
Again, this standpoint is quite similar to the Islamic orthodox view that the original 
Quran should not be replaced with translations, as the authenticity of the sacred text is 
lost in translation. 
2.2.5. Untranslatability vs. Translatability 
Every translator is an interpreter too, and every translation is the 
expression of a particular understanding of the original text. Every 
translation offers only an approximate rendition of what can be read in 
its original, because a complete semantic reproduction of the source text 
is an impossible ideal. The original text will never be fully captured by 
any translation. (Weren, 2002, p. 125-126) 
Based solely on the ‘i’jaaz’ or ‘inimitability’ and the ‘impermissibility’ or ‘conditional 
permissibility’ of translating the Quran, one may loosely conclude that the Quran is 
‘untranslatable’. However, it should be noted that ‘inimitability’, ‘permissibility’ and 
‘untranslatability’ are significantly different notions. One way to point out the 
difference is by viewing them in terms of prescriptivism and descriptivism. On the one 
hand, inimitability and impermissibility are primarily prescriptive based on 
theological evidence prior to the process of translation. That is, deciding on the 
inimitability and impermissibility of translating the Quran does not depend on 
translation expertise, but rather on theological evidence taken from aspects like the 
i’jaaz and Arabicity of the Quran and similar supportive theological arguments. On 
the other hand, ‘untranslatability’ develops descriptively through the real situations 
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and challenges encountered by translators of the Quran in the translating process. In 
other words, to claim the Quran is untranslatable, one needs to verify that by means of 
the translation practice itself. 
Therefore, those who opt for the untranslatability of the Quran support their view by 
showing its unique linguistic features that cannot be reproduced, whether formally or 
even semantically, capturing all the potential senses of its verses. In fact, the literature 
is full of evidence in this area (for an extensive discussion see El-Shiekh, 1990 and 
Abdul-Raof, 2001). Abdul-Raof (2001, p.12) states: “the Quranic intricacies have no 
equivalents in the target language and represent unique examples of linguistic and 
cultural untranslatability”. All the translators of the Quran themselves agree on this: 
in the very title of their translations or somewhere else in the paratext, they recognise 
that the semantic richness and aesthetics of the Quran cannot be reproduced. Some 
translators reflect this view in the very titles of their works, such as Pickthall who 
called his translation ‘The Meaning of the Glorious Qur’an’. In the same vein, Arberry, 
who is not a Muslim, adopted the Islamic orthodox view in this regard and chose to 
call his translation ‘The Koran Interpreted’. Likewise, al-Hilali & Khan (1996), 
Ahamed (2005) and Ali (2006) showed their awareness and support of this view in 
their titles also, which are respectively: ‘Translation of the Meanings of the Noble 
Qur’an in the English Language’, ‘English Translation of the Meaning of the Quran’ 
and ‘Interpretation of the Meanings of the Qur’an’. In addition, the majority of the 
Quran translators support the untranslatability notion in their introductions. For 
example, Arberry states “[b]riefly, the rhetoric and rhythm of the Arabic of the Koran 
are so characteristic, so powerful, so highly emotive, that any version whatsoever is 
bound in the nature of things to be but a poor copy of the glittering splendour of the 
original”. Ahamed (2005, p. 98) puts it more bluntly, acknowledging that his 
translation is “NOT THE QURAN. The Quran was, is, and forever shall be, in 
ARABIC only”. Likewise, commenting on their translation, Omar & Omar (2008, p. 
158) declare that: 
It is not to be expected that all the transcendent excellences and 
miraculous beauties of the Holy Quran could be unveiled here. Many 
verities and beauties of the Holy Quran are clothed in rich, noble, 
forcible, and appropriate language, which not infrequently rise to a 
poetical sublimity and ecstasy far beyond the reach of any translation.  
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Similarly, Qarai (2005, pp. 62-63) says: “as a text of matchless literary elegance and 
eloquence, no translation can ever hope to capture even fleeting flashes of its 
splendour”. More significantly, he (2005, p. 57) states that the mere number of the 
translations of the Quran into English, which is about 60 or more, is proof of its 
untranslatability. Then, he (2005, p. 57) affirms that, “no literary masterpiece is ever 
fully translatable into another language, let alone the Quran”. Moreover, Abdul-Raof 
(2001, p. 40) puts it more bluntly as “the Qur'an itself will be lost when translated; its 
unique linguistic architecture, rhetorical beauty, music, and prototypical texture will 
be wasted”. 
In the context of Translation Studies, ‘untranslatability’ of the Quran finds much 
support in a number of theoretical views stressing that the linguistic and cultural 
specificities of some texts, like sacred texts or literary genres, make them difficult to 
translate. Bassnett, for instance, states that, “sameness cannot exist between two 
languages” (2002, p. 38). Similarly, Hatim and Mason (1990, p. 8) also believe that 
absolute equivalence is an unachievable aim. Moreover, Newmark (1991, p. l01) 
makes it clearer confirming that since there is no such thing as an ideal or perfect 
translation, the concept of equivalence can be only approached as an ‘approximation’. 
Thus, the relative approximation to the source text, rather than equivalence, is what 
translators are expected to achieve. Likewise, a clearer account that discards 
‘equivalence’ concept in behalf of ‘approximation’ is the long-established notion of 
translation loss on which Hervey and Higgins base their translation views in (1992). 
In the same vein, Snell-Hornby (1988, p. 22) notes that ‘equivalence’ is not a suitable 
ground for translation theory due to the fact that it deludes that there is symmetry 
between languages where the case is clearly not. Along similar lines, Larson (1984, p. 
57) believes the fact that absolute symmetry between words of the same language does 
not exist and will always lead to non-equivalence among different language. 
Additionally, he (1984, p. 153) asserts that the inevitable cultural mismatch between 
language communities presupposes the non-existence of complete equivalence since 
the lexis of each language is based on different denotative and connotative meanings. 
Therefore, as clearly put by Nida, all translations "represent varying degrees of 
paraphrase" (1997, p. 195). Moreover, the literature on translation shifts provides 
ample evidence that untranslatability always exists. To sum up, it suffices to quote 
Nida’s comprehensive statement on this point: 
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The semantic relations between the words of different languages have no 
one-to-one sets of correspondences or even one-to-many sets. The 
relations are always many-to-many, with plenty of scope for ambiguities, 
obscurities, and 'fuzzy' boundaries (Nida 1994, p. 147). 
Therefore, in terms of such unanimous agreement on the non-existence of complete 
equivalence, it would seem paradoxical to have so-called ‘authorised’, ‘standard’ or 
‘canonical’ versions of the Bible in the Christian context. Moreover, untranslatability 
in its full sense is a given in many aspects of translating human words, let alone God’s. 
2.3. Scaled Theological Strictness: Muslims, Jews and Christians 
The above review on the permissibility and translatability of sacred texts in the 
Islamic, Judaic, and Christian traditions shows that the three religions vary in the 
degree of latitude in this regard. The dominant standpoints in the three traditions can 
be arranged from the most to least strict as follows: (a) The Islamic indisputable view 
of impermissibility and untranslatability, (b) the Jewish conservative standpoint 
regarding translating the Hebrew Bible, yet they also have translations that share the 
‘sanctity’ and ‘authority’ of the original, and lastly (c) the Christian mainstream 
position, which recognises so-called ‘standard’ and ‘authorised’ versions, which 
occupy the canonical status of the original; Christian tradition goes even further to 
accept multiplicity of authorised versions, as shown in the above discussion. The 
difference among the three traditions in this regard is summarised in Greenspahn’s 
words: 
…only the Hebrew counts as the Bible, but a translation is required and 
sometimes even accorded varying degrees of sanctity and inspiration. In 
this, Judaism differs from its two major scriptural counterparts, 
Christianity and Islam. The former was founded on a Bible translation, 
while the latter has generally prohibited them [just in replacement sense]. 
(Greenspahn, 2006, p. 195) 
The following graph shows the scaled views of Islamic, Judaic and Christian 
standpoints as regards permissibility: 
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Figure 2.1 Permissibility: Scaled Views of Islam, Judaism and Christianity 
Concerning translatability, the same lines of scaled views have been found, as 
discussed above, in Islamic, Judaic and Christian contexts. As in the previous graph, 
the following one shows similar scaled lines of standpoints among Islamic, Judaic and 
Christian contexts with regards to their views about translatability of their sacred 
books:  
 
Impermissibility Permissibility Conditional Permissibility 
Start Here  Stop Here  
Islamic Standpoint 
Impermissibility Permissibility Conditional Permissibility 
Start Here  
Judaic Standpoint 
Impermissibility 
Conditional 
Permissibility Permissibility 
Start Here 
Christian Standpoint 
Untranslatability Translatability Relative 
Translatability 
Start Here  Stop Here  
Islamic Standpoint 
Untranslatability Relative 
Translatability 
Translatability 
Start Here  
Christian Standpoint 
Untranslatability Translatability Relative 
Translatability 
 
Start Here  
Judaic Standpoint 
34 
Figure 2.2 Translatability: Scaled Views of Islam, Judaism and Christianity 
Despite being relative and not absolute, the previous graphs show the three-ranked 
scales of Islamic, Judaic and Christian views about permissibility and translatability 
of their sacred texts. Muslims take the strictest standpoint in regard to the 
‘impermissibility’ and ‘untranslatability’ of their sacred book. The Jews place in the 
middle position; they share such strict views with Muslims and at the same time have 
common views with Christians, who position themselves at the most liberal end of the 
scale, viewing the holy scriptures as both ‘permissible’ to translate and ‘translatable’. 
Although the situation is as clear as this, delving into the reasons behind such scaled 
viewpoints may make it clearer. Thus, these scaled views arguing against and for the 
permissibility and translatability of the sacred books may well be related to and be a 
consequence of three interrelated factors; these are: (a) the inimitability concept, (b) 
the indigenous identity of the language of the scriptures and (c) the ownership of the 
scriptures. Putting these points in a nutshell, the following table provides a clearer 
account in explaining them in relation to the Islamic, Judaic and Christian contexts: 
Table 2.1 Factors Leading to Theological Views: Islam, Judaism and Christianity 
Strictness 
Ranks 
Factors Leading to the Scaled Strictness 
The Inimitability Concept Indigenous Language Ownership of Scripture 
1. Muslims 
Represented by Quranic 
‘challenging’ verses & 
‘arabicity’ verses 
Arabic is Indigenous to 
Muslims 
represented by the 
community originally 
addressed by the Quran 
2. Jews 
represented by Scripture 
verses prohibiting and 
allowing simultaneously 
Hebrew, Aramaic and 
other Scripture Languages 
are indigenous to Jews 
represented by the 
community originally 
addressed by the Hebrew 
Bible 
3. Christians 
does not apply since 
Christianity is based on 
‘Translation’ 
Not indigenous language 
but based on target 
versions of the original 
does not apply since it is a 
transplanted religion 
2.3.1. Inimitability Concept 
The fact that Muslims embrace the strictest views with regard to scripture translation 
is not arbitrarily but based on two core beliefs in Islam: (1) the Quranic concept of 
‘i’jaaz’ or inimitability and (2) the Quranic concept of ‘Arabicity’ of the Quran. 
Parallel to both of these factors, Jews have mitigated counterparts, as will be shown 
below. Therefore, believing in the i’jaaz concept is based on the ‘five challenging 
verses’ of the Quran, which are the proof for Muhammad’s prophethood as shown 
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above. In the same vein, believing in the ‘Arabicity of the Quran’ is also based on 11 
Quranic verses that denote that the Quran is exclusively Arabic. Belief in these two 
concepts plays a critical role in defining the Muslim identity since they are a part of 
the Quran. Not believing in them would result in considering the Quran as not 
necessarily ‘the exact word of God’ and, therefore, Muhammad (saw) is not 
necessarily his messenger. Thus, it could be said that this view is inevitable for Islam. 
As far as these points are concerned, what positions Jews in the second rank of the 
scale and Christians in the last is the fact that this kind of belief exists in the holy book 
and belief system of the Jews, but not in the belief system of Christianity, since the 
latter “was founded on a Bible translation” (Greenspahn, 2006, p. 195). Similar to the 
Islamic inimitability concept, the Talmud states that “[w]hoever translates a verse 
literally is a liar, but whoever adds to it is a blasphemer” (quoted in Greenspahn, 2006, 
p. 180). Based on this tradition, Nahmanides affirms that “holy books may only be 
written in the holy language, not in any dialect or other language” (quoted in 
Greenspahn, 2006, p. 180); a term like ‘holy language’ refers to the indigenous 
language of the holy book and reflects its inimitability in the eyes of the first addressee 
of Talmud. 
An extremist statement found in the Talmud is that, “the omission or the addition of 
one letter [of the Torah] might mean the destruction of the whole world” (Steiner, 
1998, p. 63). Needless to say, this could be stricter than the notion of ‘Arabicity’ of 
the Quran in the Islamic context. However, what mitigates such a fact and makes the 
translation of scriptures acceptable in the Judaic tradition is the belief that “the creators 
of the Targum to the prophetic books were guided by the prophets Haggai, Zechariah, 
and Malachi themselves, much as both Philo and Saadia ascribe prophetic inspiration 
to other ancient Bible translators” (Greenspahn, 2006, p. 182).  
2.3.2. Indigenous Identity of Scripture Language 
Although interrelated with the previous and the next points, the indigenous ‘linguistic’ 
identity of the community of a given religion may be seen as another factor leading to 
the above-mentioned scale of strictness. This point can be differentiated from the 
previous one in the sense that the former is based on theological grounds while this 
one is not. Because the advent of Islam was in Arabia and the Quran was revealed in 
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Arabic, Muslims believe that their holy book is inseparable from its original language. 
Similarly, Jews are reluctant to lose their special relation to their Hebrew Bible since 
it is an essential part of their identity. However, as Christian Bibles are transplanted 
from their original context, it seems plausible for them to be the least conservative 
regarding the ‘translatability’ of their sacred book and the ‘permissibility’ of the 
translation undertaken.  
Another relevant factor that shows the difference among the three religions in this 
regard is the disparity between the current community of believers and the original 
language of their scripture. It is not within the scope of the current research to delve 
into this issue, but it suffices to point out that in the case of Islam, the language of the 
Quran is still alive, and the lexicon and grammar of Modern Standard Arabic is largely 
based on Quranic Arabic, as well as the more general Arabic of the revelation era. 
Generally speaking, Arab Muslims can read the original Quran.  In relation to having 
access to sacred texts in their original language, Smolenskin uses the following simile: 
“Holy Scriptures in translation are like a rose whose beauty has vanished and whose 
smell has changed” (quoted in Greenspahn, 2006, p. 180). Moreover, Mendelssohn 
(cited in Greenspahn, p. 180) asks: “Why would anyone dig broken cisterns if he can 
draw from a pool of living water?” implying that if one has the original at their 
disposal, why should they try to have it in another language? Hary states (2009, p. 54): 
“Jews continued to read the Bible in Hebrew all over the world, no matter what their 
linguistic limitations were”. Accordingly, this view of Muslims and Jews, which is 
clearly different from that of Christians. 
2.3.3. Ownership of the Scriptures 
Jewish versions of the Bible are not simply accommodations to linguistic 
necessity, but also an expression of communal identity and an assertion 
of ownership of the Bible—to Jews and non-Jews alike. (Greenspahn, 
2006, p. 195) 
This also applies to Islamic versions of the Quran where reference is continuously 
made to the original Arabic Quran and namely, where the translation is placed side by 
side with its original. This point is not necessarily based on theological ground but 
may reflect unwillingness to sacrifice one’s identity. People who are ideologically 
indigenous to a certain belief system do not prefer any accidental changes. 
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Accordingly, translators’ choices may change the viewpoint of the original, resulting 
in conflicts in ideologies. Hence, a certain choice made by a translator of the Quran 
may break the whole system of belief of a certain Islamic school. For instance, 
translating mutashaabih verses dealing with the attributes of Allah (sw) may result in 
a variation in monotheism. Similarly, this is why one of the major, if not sole, 
motivations to produce Bible translations in the Jewish context is to deny the Christian 
interpretations imposed on the Hebrew Bible (Greenspahn, 2006, p. 189). This, in turn, 
explains the reason why, as mentioned above, Islam and Judaism have imposed 
qualifications regarding translators of the Quran and Hebrew Bible to be Muslim or 
Jewish respectively. 
2.4. Effects of Theology on Translation Process and Product 
In point of fact, the previously discussed theological views about translating sacred 
texts and their scaled strictness contain clear consequences on translating the 
scriptures in the Islamic, Judaic and Christian contexts. Their views of permissibility 
and translatability impose inevitable effects on the basic two phases of translation 
process and product. Their effects can be summarised into the following three levels: 
(1) The motivations for initiating translations of the sacred text, (2) the translation 
process (i.e. translation decisions about what to add, what to omit, in which way to 
interpret, based on whose interpretation, how to translate, and, even further, who to 
proofread the final version) and (3) as a corollary of the previous levels, the resulting 
methodological and textual features which are at hand in the final translation of the 
sacred text. The following is a discussion of these three phases. 
2.4.1. Motivations for Initiating the Translation 
In Islamic theology, as shown previously, the translation of the Quran is ‘conditionally 
permissible’ and the original is deemed ‘untranslatable’. Therefore, in this context, the 
purpose or, more exactly, the ‘justification’ for translation should be established first. 
This explains why al-Azhar scholars place four introductory points, as justifying the 
question about the permissibility of translating the Quran; they present four points as 
given facts professing their awareness of the impermissibility of absolute translation 
before asking for the permission to translate the Quran. In the first point, they consider 
the ‘Arabicity’ of the Quran as indisputable. In the second, they declare that the Quran 
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is untranslatable in the sense of replacing the original. More importantly, in the third 
point, they justify their question about permission to translate by mentioning the 
mistakes in the available translations and, therefore, the danger of letting non-Arab 
Muslim depend on them. Further, in the last point, they propose a methodology, which 
consists of rendering ‘the meanings’ of the Quran, i.e. not an equivalent to the Quran. 
The last part of their letter, i.e. the question, makes it even clearer in enumerating these 
points again: (1) the translation is not the Quran, (2) it does not exhibit its original 
characteristics, (3) it does not include all the meanings of the Quran and (4) the original 
Arabic text will be placed side by side with the translation. In fact, these points provide 
sufficient guidelines for any translation of the Quran undertaken by Muslim 
translators: even when they do not follow them strictly, their translations will have 
unavoidable consequences in terms of such views. Furthermore, whether intentionally 
or unintentionally, these standards and especially the last point, i.e. the need to place 
the original verses side by side with their translation, clearly reflect the three reasons 
for the strictness discussed above, i.e. the inimitability concept, the indigenous 
linguistic identity and ownership of the Quran. From these four points, it can be 
inferred that the main motivations or justifications for translating the Quran in the 
Islamic context are; first, to replace existing distorted translations and, second, to 
disseminate its message to non-Arabic speaking Muslims and non-Muslims. 
In the Judaic context, Greenspahn write an article entitled, ‘Why Jews Translate the 
Bible’; as the title suggests, he discusses the motivations for Jewish translations of the 
Hebrew Bible. These motivations show considerable similarities between the Jewish 
and Islamic traditions. Greenspahn (2006, p. 179) affirms: “Jewish tradition has long 
stressed the original Hebrew form of the Bible as that which is to be preserved, studied, 
and read during worship”. Moreover, Greenspoon observes that “Jewish Bible 
translations…are purposefully created to accompany, rather than to replace, the 
original and to lead the reader to that original in all its richness” (quoted in 
Greenspahn, 2006, p. 187). Solomon Grayzel puts it more bluntly: “For us Jews, the 
sacred text is the Hebrew. No translation can replace it. If we do not try to study and 
read the Hebrew, we sin against our past and our future, against Israel and God” 
(quoted in Greenspahn, 2006, p. 187). Despite these views, which are quite similar to 
the Islamic views on translating the Quran, Jews have produced many translations of 
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the Bible, and, therefore, they also need to present ‘justifications’ for translating the 
Bible while preserving its original identity. 
One of their justifications is to emphasise the Jews’ understanding of the Bible, and to 
distinguish it from the Christian identity imposed on it by Christian translators. This 
purpose is openly stated by Jewish translators of the Bible. For example, Torczyner 
intended his Berlin Bible to, “replace Christian spirit with ancient Jewish values” 
(quoted in Greenspahn, 2006, p. 189). Greenspahn (2006, p. 189) cites Rosensweig, 
who refers to his translation as ‘un-Christian Bible’. Further than this, Ben-Oren states, 
“Jewish distrust of Christian renderings has often been an important motivation in the 
production of Jewish versions” (quoted in Greenspahn, 2006, p. 189). In this regard, 
Jews’ statements are loaded with ideological implications, which signify their 
intolerance of Christian translations of the Bible. For example, Isaac Leeser indicates 
this intolerance, stating that “it would be a species of mental slavery to rely forever 
upon the arbitrary decrees of a deceased King of England, who certainly was no 
prophet, for the correct understanding of the Scriptures” (quoted in Greenspahn, 2006, 
p. 189). Instead, de Sola states that Jews need an “English version made by one of 
themselves…or…by a brother in faith” (quoted in Greenspahn, 2006, p. 190). 
Similarly, Solomon Schechter shows that the Jew needs, “his own Bible, not one 
mortgaged by the King James… a Jew cannot afford to have his Bible translation 
prepared for him by others. He cannot have it as a gift, even as he cannot borrow his 
soul from others” (quoted in Greenspahn, 2006, p. 190). 
Responding to the agreement among Jews that the Hebrew identity of the Bible is lost 
in translation, another justification for translating their Bible put forward by Jewish 
translators is to make it understandable to, “women and children who do not know 
enough Hebrew to understand the original” (Greenspahn, 2006, p. 183). Likewise, 
Saadia, Mendelssohn, and Isaac ben Aaron, “justified their renderings as intended for 
children” (Greenspahn, 2006, p. 184). The most famous example of this direction may 
be Humesh’s translation, which aimed to be comprehensible for all people without 
seeking exposition or interpretation. 
Translating sacred texts to make them accessible to lay people is also a primary 
motivation for Christian translations of the Bible. The ‘vernacular’ versions were 
intended to present the holy book to the ‘lay people’. This was the aim of Wycliffe’s 
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first English translation of the Bible between 1380 and 1384 and William Tyndale’s 
New Testament printed in 1525 (Abdul-Raof, pp. 53, 54). This goal underpins the 
belief in the ‘universality’ of its message, which exists in Islamic, Judaic and Christian 
theological views about their respective scriptures, yet they respond to it differently. 
Here, the scaled strictness appears again when Islam also takes the strictest view that 
the universality of the Quran’s message for all human beings does not necessarily 
mean it should be understood by them directly; however, this is the role of the 
theologians and the function of exegeses. This is why the Quran is not entirely 
comprehensible even in its first revelation for the directly addressed community whose 
language was the same as that of the Quran and who lived its original context. A 
primary example of this is the core of this research, namely the ‘mutashaabih’ verses 
whose meanings have been disputable from its first revelation hitherto. 
To return to our point, unlike Jews whose translations do not aim to replace the 
Hebrew, Christians seek to introduce translations as ‘standard’ or ‘canonical’ versions 
in order to take the place of the original. Therefore, even though not stated, the primary 
aim of Christian translations of the Bible is first to have it at their disposal since it is 
dislocated from them. However, preservation of the original is perceived as a primary 
function by the Catholic Church (Long, 2013, p. 465); even though such a preservation 
concept is extremely different from Islamic and Jewish. The theological purposes 
spurring Islamic, Judaic and Christian translations of their scriptures can be 
summarised as follows from the most primary to the least: 
• For Muslims: 
1. Discrediting and replacing the ‘distorted’ and ‘improper’ translations available. 
2. Spreading its message and emphasising its ‘universality’ but not in the ‘vernacular’ 
sense. 
3. Signaling its ‘uniqueness’ by emphasizing the fact that its authenticity is 
exclusively tied up to the original Arabic. 
• For Jews: 
1. Discrediting and replacing the available ‘Christian’ and ‘improper’ translations 
produced by non-Jews, i.e. to emphasise the Jewish interpretation of the sacred text. 
2. Spreading its message and emphasising its ‘universality’ in the ‘vernacular’ sense 
in order to be at the disposal of all people, especially women and children who do 
not understand it in the original. 
41 
3. Signaling its ‘Jewishness’ via emphasising the original’s linguistic and ideological 
identity 
• For Christians: 
1. Making it accessible as a ‘standard’ or ‘canonical’ version with the same status as 
the original. 
2. Spreading its message, emphasising its ‘universality’ in the ‘vernacular’ sense, in 
order to make it accessible for all people. 
2.4.2. Methods of Translation 
In the Islamic tradition, and especially when the translation of the Quran came under 
the umbrella of the Quranic Sciences, i.e. in the 20th century, many of the Quranic 
scholars agreed on the need and permissibility of translating the Quran but with 
rigorous conditions; one major condition of this is that a translation is an aid to 
understand the Quran and cannot replace it. Consequently, translation procedures are 
classified into two types: the impermissible ‘literal’ translation, which claims to be 
equivalent to the Quran and the ‘exegetic’ translation, which explains the meaning of 
the original in another language and, hence, is permissible under certain conditions. In 
other words, since the permissibility of interpreting the Quran in Arabic is established 
as indisputable, interpreting it in another language, i.e. via exegetic translation, has 
been accepted as well. It is simply because literal translation, in Islamic tradition, has 
been perceived as rendering all the meanings and specificities of the original while 
exegetic translation proposes to render only what is comprehensible and possible to 
render (al-Qaffaal cited in al-Qattaan, 2000, p. 314). In this sense, translation is no 
more than an exegetic work in a language other than Arabic. Moreover, conditions 
were imposed for the latter type to be distinguished from the former and to have clear-
cut criteria to assess a certain translation as theologically accepted or not. In addition, 
the caution is always that the translation of the Quran, of whatever type, cannot replace 
the original or pretend equivalence to its status. This is why many Islamic scholars 
have suggested publishing the translation with the original side by side to remind the 
reader that the translation does not replace the original. This is simply because, in 
Islamic beliefs, the Quran is the exact word of Allah (sw) and cannot be replaced by 
human beings. Thus, in general, translations of the Quran “are characterised by dogged 
adherence to source language syntax…, i.e. they are source language-oriented” 
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(Abdul-Raof, 2001, p. 22). This is why translators of the Quran do not opt for target-
oriented methods such as Schleiermacher’s domestication 1813, Nida’s ‘dynamic’ 
1964, Newmark’s ‘communicative’ 1981, House’s ‘covert’ 1977 or Nord’s 1997 
‘instrumental’ methods. On the contrary, they use source-text oriented methods like 
Schleiermacher’s foreignisation, Nida’s ‘formal’, Newmark’s ‘semantic’, House’s 
‘overt’ and Nord’s ‘documentary’. Abdul-Raof maintains that even in situations where 
the source text calls for adaptation methods, e.g. in translating culture-specific 
concepts and metaphors, the translators of the Quran, both Muslims and non-Muslims, 
do not opt for such target-oriented methods (2001, p. 25). This indicates the high 
pressure of the Quran’s status and sacredness. 
From these strategies, it may suffice to explain how House’s 1977 ‘overt’ translation 
and Nord’s 1997 ‘documentary’ method clearly coincide with the Islamic direction of 
translating the Quran in a manner that clearly presents the translation as a ‘translation’, 
not as another ‘original’. In House’s terms, an ‘overt’ translation is “one in which the 
TT addressees are quite "overtly" not being directly addressed; thus, an overt 
translation is one which must overtly be a translation" (1977, p.189). More interesting 
is her explanation of the characteristics of source texts that call for such a translation 
strategy, the most important of which is that they have an established status in the 
source culture but are potentially of interest for other cultures. Accordingly, House 
(1977, p.189) divides source texts that require an ‘overt’ translation strategy into two 
subcategories: 
1. Historically-linked STs: those STs that are tied to a specific occasion when a 
specific SL audience is/was being addressed. 
2. Timeless STs: those, which are marked as works of art and aesthetic creations. 
The Quran clearly falls under both categories. First, it is historically linked to the first 
context of revelation, and understanding it requires deep analysis of its first context. 
Second, the ‘timeless’ notion is highly, if not exactly, similar to the ‘universality’ of 
its message in time and place. Of course, these two characteristics are not supposed to 
be specifically related to the Quran in the Islamic context but also to the Bible in both 
Jewish and Christian contexts. Another translation approach that is quite compatible 
with the Islamic and Jewish views of translating their respective sacred texts is Nord’s 
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‘documentary’. She distinguishes two types of translation: ‘documentary’ and 
‘instrumental’ defining the first as aiming at producing in the target language a “kind 
of document of a communicative interaction in which a source-culture sender 
communicates with a source-culture audience via the source text under source-culture 
conditions” (1997, p. 47). 
The general Islamic approach to translating the Quran is, again, quite similar to the 
Jewish practice in relation to translating the Bible; Jewish translations “closely 
followed the syntactic structures of the Hebrew or Aramaic original…as literally as 
possible” (Hary, 2009, p. 54). They “are unlikely to read smoothly in their target 
languages. It is, therefore, not surprising that numerous Jewish renderings have been 
criticised for being overly literal and wooden” (Greenspahn quoted in Hary, 2009, p. 
57). They are also full of commentary notes in order, “to balance their literal 
translations with interpretations” (Hary, 2009, p. 57). Further, while describing the 
Judeo-Arabic translators of the Hebrew Bible, he (2009, pp. 58-59) notes that the 
translators, “were willing to violate rules of Arabic linguistic structure, to the point of 
assigning new functions to prepositions (/ila/ ‘to,’ for example) in order to produce a 
text that imitated the sacred Hebrew original as literally as possible”. He adds that this 
“willingness to violate Arabic grammar may have been connected to the role that 
Judeo-Arabic played in maintaining Jewish identity in diaspora minority 
communities” (2009, p. 59). The latter statement shows clearly that their extremely 
literal approach was motivated by their efforts to maintain Jewish identity in diaspora. 
To sum up, Hary’s statements show the extremist literal approach commonly 
identifiable in Jewish translations of the Bible. 
On the opposite pole of the scale is the Christian liberal approach to translating the 
Bible. A prototypical example is the well-known Bible translator and translation 
scholar Eugene A. Nida who (1964/2000, p. 129) distinguishes two equivalence types: 
‘formal’ and ‘dynamic’, opting for the latter as the one to be sought in translating the 
Bible. He bases dynamic equivalence on his principle of ‘equivalent effect’ in which 
the relationship between receptor and message of the target text “should be 
substantially the same as that which existed between the original receptor and the 
message” (1964/2000, p. 129). This means that the target version has to conform to 
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the target readers’ linguistic needs and cultural expectations and should aim at what 
he calls “complete naturalness of expression” (1964/2000, p. 159). 
Nida and Taber (1969, p. 12) define ‘naturalness’ as the purpose of dynamic 
equivalence, which seeks “the closest natural equivalent to the source-language 
message”. To achieve this naturalness and minimise the ‘foreignness’ of the ST 
setting, Nida (1964/2000, p. 138) suggests that it is essential for the translator to use 
“adaptations of grammar, lexicon and of cultural references”. The American Bible 
Society, whose translation program was led by Nida, adopted ‘dynamic equivalence’ 
or ‘functional equivalence’ as the best approach to serve the purpose of translating the 
Bible for a massive variety of audiences (Greenspoon, 2005, p. 62).  As a result, the 
American Bible Society initiated, published, and widely distributed two English 
versions of the Bible that are substantially based on Nida’s ‘functional equivalence’ 
model; these are ‘Today’s English Version’ or the ‘Good News Bible’ and the 
‘Contemporary English Version’. 
However, this is not the only communicative call in the Christian tradition regarding 
Bible translation; rather, its literature is full of contributions along this line of thought. 
This is because producing a ‘standard’ and ‘canonical’ version, which replaces the 
original, presupposes a functional approach to translation. In the same vein, Derrida 
(1980, p. 20) bases his support to this view on St. Paul’s distinction between the ‘letter’ 
and the ‘spirit’, noting that the letter of the scriptures kills while their spirit gives life 
(II Corinthians 3:6 cited in Toker, 2005, p. 38). Even though, taking it literally, Derrida 
relates this to the linguistic distinction between the ‘signifier’ and the ‘signified’ 
respectively to conclude that the signified (content), not the signifier (form), which 
has the essential importance. Accordingly, violating the ‘letter’ or the ‘signifier’ of the 
scriptures is of less importance than violating the ‘spirit’ or the ‘signified’ (Derrida, 
1980, p. 20). This is another way to argue for the communicative approach for 
translating the Bible in the Christian context. Opposed to this are the Jewish and, to a 
greater extent, the Islamic traditions, which insist that “the spirit and the letter, of the 
Torah [or the Quran] are totally inseparable and any attempt to extract and isolate the 
univocal spirit of the Law from its letter would in fact ruin it entirely” (Toker, 2005, 
p. 39).  
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2.4.3. Textual Features 
Translations of the sacred books have specific textual features, which are 
consequences of the theological views taken by Islamic, Judaic and Christian 
theologians. However, in this respect, they tend to agree rather than disagree. They 
show similar patterns, although with different degrees. For example, they all 
substantially agree on the use of commentaries. The relevant literature shows that 
commentaries are a common feature, both in the form of in-text notes and footnotes. 
In fact, using commentaries is not only a textual feature, but also primarily a 
‘methodological’ approach without which the translation of sacred books is often 
deemed improper. This is why John Bright notes that: 
As scholars today would unanimously agree, there is but one admissible 
method for arriving at the meaning of the biblical text: the grammatico-
historical method. That is to say, the text is to be taken as meaning what 
its words most plainly mean in the light of the situation (historical 
situation or life situation) to which they were originally addressed. 
(quoted in Berlin, 2002, pp. 183-184) 
Although Bright refers here to the appropriate method for ‘interpreting’ rather than 
‘translating’ the Bible, he also sets the best way to translate, since capturing the 
meaning of the source is the starting point for translation process. More clearly, Nida 
(1997, p. 156) argues that the translator of the Bible “must engage in what is 
traditionally called exegesis” in order to know its meaning in the original context and, 
therefore, be able to transfer it into the contemporary context. Likewise, in the Islamic 
literature of Quranic interpretation studies, examining the context of revelations is a 
required step for any interpreter; needless to say, knowledge of the revelations reasons 
is also a prerequisite for translating the Quran, as it assists in uncovering a major part 
of the meanings of the verses. Knowing the revelation reasons is as important as the 
context. Moreover, in the Quranic interpretation studies, Islamic scholars unanimously 
agree on the hierarchy of authenticity of traditional sources in interpreting the Quran. 
Al-Ibraaheem (1996, pp. 100-101) lists them as follows, from the most to the least 
authentic: 
1. Interpreting the Quran according to the Quran itself 
2. Interpreting the Quran by the prophet Muhammad (saw) 
3. Interpreting the Quran by Companions of the Prophet (saw) 
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4. Interpreting the Quran by Successors of Companions 
5. Interpreting the Quran based on knowledge and analysis of Classical Arabic 
6. Interpretation by Opinion 
For further details on the sources, see section 3.9. However, it is significant here to 
note how ‘language and opinion-based’ interpretation methods come in the last two 
positions. With this in mind, the task of Quran interpreters and, by extension, 
translators revolve around only transferring the understanding of the Quran in terms 
of this hierarchy; only when the first five sources provide no clues about the meaning 
of a verse, interpreters/translators can offer their own opinion or understanding. This 
is why many translations of the Quran (e.g. al-Hilali & Khan 1983, Ali 1983, Asad 
1980 and Nasr, Dagli, Dakake, Lumbard & Rustom 2015) extensively use exegetic 
explanations basing their translations on prototypical interpreters. This hierarchy is 
based on complex theological views, which cannot be covered here since it is not 
central for the study (see Ma’rifa, 2004). 
In the Biblical context, Berlin (2002, p. 177) notes that in the more scholarly Bible 
translations, “the commentary predominates, taking up far more space than the 
translation”, while this “proportion is reversed in the artistic translations, where the 
translation is the main focus and the notes or comments play a secondary role” (2002, 
p. 177). She mentions exemplar translations of the second type like the ‘Tanakh’, 
‘New English Bible’, ‘Revised English Bible’, ‘New Revised Standard Version’, 
‘New American Bible’ and ‘New International Version’ (2002, p. 177). She adds that, 
“the commentary is visually distinguished from the biblical text” (Berlin, 2002, p. 
178). Likewise, in the Quranic context not only the commentary is signalled as 
‘separate’ from the original but also words added by translators to explain or clarify 
meanings. In the Islamic context, parentheses are commonly used to signal any word 
that is added by the translator. More significantly, Berlin notes that while translators’ 
commentaries are often visually distinguishable from the text “their interpretations 
may not always be mentally distinguishable from the text” (2002, p. 177). This draws 
our attention to the logical, yet critical, implications of this extensive use of 
commentary. In other words, the unavoidable ideological identity of the translator and, 
before that, the interpreter cannot be as distinguished as inserted commentaries. In line 
with this, Punt (2002, p. 111) claims: 
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[E]very interpreter is inevitably biased and compromised in one way or 
another, representing a particular interpretative community; we may even 
welcome a specific advocacy stance. Translators, however, generally do 
not have the luxury of deciding a priori to deal with selected portions 
from the Bible, although they are equally confronted with inevitable 
interpretative choices. 
A more critical situation is the case where “the exegesis in the commentary may 
become fused with the text. This is most obvious in religious communities that direct 
the interpretation towards their own beliefs or traditions” (Berlin, 2002, p. 178). This 
is one of the most effective reasons behind the emergence of Jewish and Muslim 
translations of their sacred texts, i.e. to correct what is ‘distorted’ in accordance with 
their ‘sound’ interpretation. Going deeper, this is also the reason behind different 
translations in the same language executed by different sect-representative translators 
in each religion. There are ‘Christian’ vs. ‘Jewish’, ‘Catholic’ vs. ‘Protestant’ versions 
of the Bible and ‘Sunni’ vs. ‘Shi’ite’ versions of the Quran as well as other sectarian 
variations. This applies absolutely in translating mutashaabih verses, which, by 
definition, require translators to take one line of thought, since they might often imply 
many varying interpretations. 
2.5. History of English Translations of the Quran 
As one of the primary purposes of the Quran is to provide guidance for people by 
inviting them to the messages of Islam, translating the Quran grew to be of critical 
importance as early as the first revelation era. Scholars have suggested that the first 
translation of some Quranic verses occurred in the early stages of Islam, during the 
Prophet’s life and before Hijrah (622 C.E.), i.e. the migration from Mecca to Madinah, 
when some Muslims read some verses from the Chapter of Mary (pbuh) to Negus, the 
King of Abyssinia (Nassimi, 2008, p. 46). Then, after the migration to Madinah, the 
Prophet (saw) sent letters to the emperors of Persia, Rome, Egypt, and Bahrain inviting 
them to Islam. Those letters included some verses of the Quran. This suggests that 
those letters, including the verses, were translated. The verse, which is said to be 
mentioned in those letters, is Q3: 64, translated by al-Mehri as follows: 
Say, “O People of the Scripture, come to a word that is equitable between 
us and you – that we will not worship except God and not associate 
anything with Him and not take one another as lords instead of God.” But 
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if they turn away, then say, “Bear witness that we are Muslims 
[submitting to Him].” 
Another early translation of part of the Quran was reportedly completed by Salmaan 
al-Faarisi, who was asked by Persian converts to Islam to translate the first section of 
the Quran called the ‘al-Faatihah: the Opening’, which is the section read in the 
Muslim daily prayers. As such, the first instances of Quran translations were only 
partial, covering a few verses or sections for specific purposes. The following is a brief 
and non-exhaustive historical account of the translations.  
The first ‘complete’ translation of the Quran was produced much earlier than the first 
English one. Despite the fact that there is no consensus on the ever first complete 
translation of the Quran, it is often mentioned that the first was a Persian translation 
introduced approximately in 345AH/ 959 CE during the time of the Samanid prince 
Mansoor b. Nooh (Spira, 2005, p. 18). Later, numerous versions were produced in 
different languages. To mention only two of the earliest, the first complete Latin 
version was undertaken in 1143 CE (Omar & Omar, 2008, p. 154) and published four 
centuries later, i.e. approximately in 1543, while the first recorded Turkish translation 
goes back to 734 AH/1338 CE (Nassimi, 2008, p. 47). 
Regarding English translations of the Quran, the first was introduced by the Scotsman 
Alexander Ross in 1649, which he named ‘the Alcoran of Mahomet’; a title that shows 
clearly the translator’s devaluation of the Quran as Muhammad’s speech and not the 
word of Allah (sw). This view is plainly expressed, not only in the title but also in 
Ross’ introduction to the translation. Another important consideration about Ross’ 
translation is that it was not a ‘direct’ translation from the original ‘Arabic’ Quran but 
a derivative translation from a French translation made by Andre du Ryer two years 
earlier, namely in 1647. This indicates enough about its distortions. This reminds us 
of the Xhosa translation of the Bible mentioned previously (see section 2.2.3.). It is 
also based on two other translations rather than the original. Hence, Punt describes this 
situation as “double sense prone to the danger of inevitable distortions of the original 
text's meaning, or more positively, runs the risk of being twice removed from the 
source text's particular significance” (2002, p. 119). This statement is more applicable 
to Ross’ translation based on Andre du Ryer’s, whose intentional distortions and 
underestimations of the Quran are clear from the title (Kidwai, 1987, p. 4).  Ross’ was 
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the only translation available to the English-speaking world for around a century. The 
next person to produce an English version of the Quran was George Sale, whose 
translation appeared in London in 1743. More than a century later (1861), J. M. 
Rodwell introduced his translation. Similar to Ross, Rodwell also does not accept that 
the Quran is the word of God (Herrag, 2012, p.43). He was the first to change the 
standard arrangement of the Quranic sections in order, as he claimed, to place the 
sections in a ‘chronological’ order. However, as well as the patent prejudice he clearly 
expresses against the Quran, the so-called ‘chronological’ arrangement has been a 
major issue for criticising his translation in many respects. The next translation was 
Edward Henry Palmer’s, presented in 1880, which was an attempt to expose the Quran 
colloquially. 
One of the most salient of the first English translations done by Muslims is that of 
Mohammed Ali, the ‘Qadiani’ Muslim, published in 1916. Qadiani or Ahmadiyya 
Muslims, including Mohammed Ali, do not believe that Muhammad (saw) is the last 
prophet (Nassimi, 2008, p. 47). Another significant translation is Pickthall’s, which 
was published in 1930. It was the first version by an Englishman converted to Islam, 
who lived in the East for some years. Additionally, Arberry may be the first non-
Muslim translator who showed due respect to the Quran in his translation, which 
appeared in 1955. His sympathy toward the Quran is evident in the title, the 
introduction and the translation as a whole although the translation includes many 
inaccuracies. Following this and specifically in the second half of the 20th century, 
many Muslim translators published their translations of the Quran into English. Since 
then, Muslims have been continuously producing translations. Some of these have 
undergone many editions. However, no comprehensive study has yet been conducted 
to include all of these chronologically. Some of the most popular and widely 
disseminated are: Asad’s (1980), al-Hilali & Khan’s (1983), Irving’s (1985), Ali’s 
(1987), Abdel Haleem’s (2004), al-Mehri’s (2010) and Tahir-ul-Qadri’s (2011).  
2.6. English Research on Translations of the Quran 
Many studies have been published in English regarding translations of the Quran. 
These tackle different linguistic and theological issues and vary in terms of subject 
matter, aims and publication type like scholarly articles, master and doctoral 
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dissertations and books. The following is a review of some of those studies, which are 
relevant to the current study. 
Dastjerdi & Zamani (2009) studied five homonymous Quranic words and their 
equivalents in five English translations in order to examine and assess the translation 
strategies. In this study entitled, ‘A Semantic Study of the Translation of 
Homonymous Terms in Sacred Texts: the Qur’an in focus’, the authors analysed and 
compared the translations of Shakir (1985), Yusuf Ali (1990), Pickthall (1990), al-
Hilali & Khan (1995), and Saffarzadeh (2001). They concluded that al-Hilali & Khan 
and Saffarzadeh were the most successful in finding the proper equivalents for the five 
homonymous Quranic words studied. 
Tackling another point, Hannouna, in her article, ‘Assessment of Translating 
Recurrence in Selected Texts from the Qur’an’ (2010), examined Ali’s and Pickthall’s 
translations of ‘recurrence’ as a cohesive device, which is frequently used throughout 
the Quran in ‘separable’ and ‘inseparable’ forms serving different functions. She 
investigated the various rhetorical functions and types of ‘recurrence’ in the Quran: 
‘emphatic’, ‘informative’, ‘aesthetic’, ‘clarifying’ and others. She compares the 
‘recurrence’ technique to its English counterparts maintaining that English often 
makes use of ‘substitution’, ‘ellipsis’ or ‘reference’ instead. Thus, using de 
Beaugrande and Dressler’s model (1981) of textual cohesive devices, she examined 
the methods used by the translators in translating the repeated Quranic elements to 
determine which of the two translations had been more successful. She found that 
“both translators managed in preserving the functional aspects of recurrence in the 
target language, although Pickthall’s seems more effective”. Additionally, her study 
showed that both translators tried hard to preserve instances of lexical recurrence, 
although this textual feature is considered semantically redundant in English. 
Another study is Rezvani and Nouraey’s (2010) ‘A Comparative Study of Shifts in 
English Translations of the Quran: A Case Study on ‘Yusuf’ Chapter’. Based on 
Catford’s (1956) model of translation shifts, they compared seven translations of the 
Quranic section ‘Yusuf’. They studied translations of Sarwar, Arberry, Irving, 
Pickthall, Saffarzadeh, Shakir and Ali. The main aim of their study was to examine 
the difference in frequencies of different kinds of shifts. After analysing the data, it 
was found that the highly frequent types recorded in all the seven translations studied 
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are the ‘unit shift’ and ‘level shift’. As a result, they concluded that the high frequency 
of these types of shifts is related to the specific grammatical areas in which Arabic and 
English differ. Accordingly, they infer that translators must resort to these kinds of 
shifts to produce a more readable translation. Other types of shifts, on the other hand, 
recorded few and insignificant frequencies. 
Another comparative study was conducted by Dastjerdi and Jamshidian (2011). The 
authors examined Arberry and Pickthall’s translations of 80 examples of puns chosen 
randomly from 40 sections of the Quran. They aimed to explore the strategies used in 
translating puns and to examine ‘the extent of (un) translatability of puns’ in the 
Qur’an. To this end, they based their study on Delabastita’s (2004) model of 
translating puns, which they considered as a ‘feasible’ model. They concluded that as 
Arabic and English are distant languages, ‘puns’ of the Quran were hardly rendered 
or lost completely. Accordingly, they found that the ‘pun-to-non-pun’ strategy was 
prevalent throughout the translations studied. They maintained that the results of their 
study established the untranslatability of puns in the Quran. Additionally, they found 
that ‘the aesthetic value’ of the Quranic puns was completely lost in translation. 
However, in some other instances, they found that ‘alliteration’ and ‘rhyming’ were 
effectively used as ‘compensatory strategies’ to reproduce a similar aesthetic effect in 
the translations. 
In their schema-based approach, Khodadady and Eslami (2013) compared two 
translations of the ‘Yaaseen’ section of the Quran. They focused on the ‘meaning 
schema’, which is defined by Field (2003, p. 39), as the set of interrelated meanings 
associated with an entity or concept. Their aim was to investigate how Saffarzadeh 
and Sale render the meaning schema of the ‘Yaaseen’ section, in an attempt to 
determine whether it is violated or rendered faithfully. They concluded that 
Saffarzadeh rendered the original’s schemata as faithfully as possible, whereas Sale 
violated them on many occasions in order to ‘Christianise’ his translation, as they put 
it. Another conclusion they reached is that Saffarzadeh clearly indicated her additions 
and comments – although not always— by using brackets, while Sale inserted his 
additions as part of the translated text.  
Apart from the articles reviewed above, Najim (2010) conducted a master thesis 
entitled ‘The Meaning of Huda in the Qur‘an with Reference to Three English 
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Translations’. She studied 13 occurrences of the word ‘huda’ and their renditions in 
three translations of the Quran. She aimed at investigating the extent to which those 
translators succeeded in rendering the original senses of ‘huda’ (guidance) and 
determining the proper way to treat similar words. Firstly, she established the meaning 
of ‘huda’ in the Quran using Arabic dictionaries and exegeses of the Quran. Secondly, 
she compared the Arabic established meanings of ‘huda’ with its translations in 
translations of al-Hilali & Khan and, Pickthall and Abdel Haleem. The results of her 
analysis showed that the concept of ‘huda’ is ‘decontextualised’ and translated as 
‘guidance’ in most cases, regardless of the various meaning subtleties in each specific 
verse. Additionally, she recommended that it is more beneficial for translators to 
examine such words throughout the whole text of the Quran to establish its meaning 
before starting to render it and this, often, requires the translator to consult other 
sources such as Arabic dictionaries and exegeses of the Quran. However, after 
capturing the original meaning carefully, the translator may find himself/herself 
restricted by the limited equivalent choices that the target language offers. As a result 
of this, she maintained, translators opted for improper equivalents leading to a certain 
loss in meaning. 
A more detailed study is al-Malik’s Ph.D. research entitled, ‘Performative utterances: 
their basic and secondary meanings with reference to five English translations of the 
meanings of the Holy Qur’an’ (1995). In his research, al-Malik studied the translation 
of performative utterances in English translations of the Quran examining the proper 
methods to translate the secondary meanings of the performative utterances. The core 
of his study revolves around the basic and secondary meanings of performative 
utterances. Therefore, he put questions about whether: (a) translators can render both 
levels of meanings or should render only one, and (b) if so, which one should be 
preserved, and which one could be sacrificed in the target text. In the theoretical part 
of his study, he studied the five types of performative utterances from Arabic and 
English perspectives considering their primary and secondary meanings. Following 
this, the rhetorical uses of performative utterances in Arabic and English were 
compared. He conducted his research via a questionnaire about the translations of the 
‘demand’ or directive type of performative utterances, which is sub-categorised into 
imperative, negative imperative, interrogative, vocative, and wish. He gave the 
respondents five translations of each example and the ‘definition of the secondary 
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meaning’ of each example; then, asked them to judge the translations depending on 
that definition. In addition to this, he asked his respondents to circle, ‘the most 
appropriate’ rendering of each example and add certain comments, if needed, about 
the rendering of the ‘intended secondary meaning’. The English translations he studied 
are those of Asad, Dawood, Arberry, Taqiudin and Ali. Based on questionnaire 
responses and the overall results, he concluded that Dawood’s translation was the best 
and that this was due to his use of “simple and modern English language” (al-Malik, 
1995, p. 253). On the contrary, Taqiudin’s translation received the lowest rating and 
this was attributed, as the researcher claimed, to the style used by Taqiudin like using 
transliteration, which was considered ‘unacceptable’ by some of the respondents. His 
study also drew some other relevant conclusions, especially regarding the methods 
used in translating performative utterances, which he categorised into three main 
types, based on the degree of success. The first was keeping both the basic and 
secondary meanings of Arabic in the English translation through the use of some 
English particles like ‘what’, ‘then’, ‘now’, and ‘shall I’, which proved to simplify the 
rendition of the secondary meanings. The second was the substitution of the original 
basic meaning by a different basic meaning in the translation. The third and last 
procedure was rendering the original’s secondary meaning by a target expression that 
has only one basic meaning. 
Al-Jabari conducted his Ph.D. thesis entitled ‘Reasons for the Possible 
Incomprehensibility of Some Verses of Three Translations of the Meaning of the Holy 
Quran into English’ in 2008. In this thesis, he investigated the reasons why the target 
reader of English translations of the Quran struggles to follow and comprehend the 
meaning of some of its verses. His study was based on three English translations: al-
Hilali & Khan, Ali, and Arberry. He tested how English native speakers comprehend 
certain extracts of the Quran. He based his research on questionnaire and interviews 
to examine the reasons behind the incomprehensibility of the target text. He 
hypothesised: 
[T]he incomprehensibility of the translation of some verses of the 
meaning of the Quran is due to a number of different reasons such as 
literal translation, cultural voids, peculiar style, excessive use of 
transliteration, excessive explanations in brackets, use of old-fashioned 
vocabulary, unusual orthography and punctuation, etc. (2008, p. 6) 
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He primarily based his study on a questionnaire, which he gave to non-Muslim 
respondents who had completed undergraduate studies at the minimum. They had no 
knowledge of Arabic or the Quran. He supplemented the questionnaire with interviews 
to have further understanding of the results. In his interviews, he added his own 
translations of the extracts sampled in the questionnaire. Results showed that the 
translations studied failed to render the original meaning in an easily comprehensible 
language. Moreover, both the questionnaire and the interview data confirmed his 
hypothesis that the participants would struggle to capture the meaning of the 
translations. The respondents also commented that the translations did not “stimulate 
the interest of the reader” (al-Jabari, 2008, p. 237). More significantly, he ascribed the 
incomprehensibility of the translations studied to the following reasons: (1) the 
translators’ ‘foreign-sounding and unattractive’ style, (2) literal or denotative rendition 
of idioms and fixed expressions, (3) literal or transliteration of cultural-specific 
Quranic expressions, (4) use of archaism, (5) the absence or misuse of punctuation 
marks, and lastly, (6) the excessive use of explanations between brackets. 
In a similar vein, Nassimi (2008) comparatively reviewed the translations of Ali, Asad, 
al-Hilali & Khan, and Zafar Ishaq Ansari in his Ph.D. thesis entitled ‘A Thematic 
Comparative Review of Some English Translations of the Quran’. He focused on four 
Quranic themes, namely ‘ahkaam’ (injunctions), ‘qisas’ (stories), ‘amthaal’ (parables) 
and ‘qisaar al-suwar’ (short sections), for each of which he studied three to four 
examples only. His aims were to, “highlight the major features and trade-offs of each 
translation” and to come up with what can improve the quality of English translations 
of the Quran (2008, p. 6). His study noted general characteristics of each of the 
translations studied and showed that the differences between them resulted from their 
specific approaches and backgrounds. Concerning Ali’s translation, he recognised 
features such as use of archaic English, profound knowledge of Quranic Sciences and 
major commentators’ views. On another hand, he described the translation of Asad as 
employing formal style, using idiomatic English, paraphrasing certain verses to make 
them sound more natural, rationalising certain miracles, and being reluctant to accept 
the literal meaning of some Quranic verses, especially those which referred to miracles 
of the prophets. For al-Hilali & Khan’s translation, he noted features such as easy-to-
understand English language, extra caution to avoid taking the risk of some liberal 
interpretations, too frequent use of parentheses and transliteration, depending heavily 
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on exegetic narrations from earlier Muslims, etc. Finally, he praised the translation of 
Ansari for, “its use of modem English, brief and useful commentary, and helpful 
insight in Islamic and Quranic concepts” (2008, p. 198). Above all, his study showed 
that the translation of each of the four themes (i.e. injunctions, stories, parables and 
short sections) requires specific knowledge about the exegeses of the Quran and its 
historical context. 
The last work to be reviewed here is the Ph.D. thesis conducted in 2012 by Herrag, 
which he entitled, ‘The ideological factor in the translation of sensitive issues from the 
Quran into English, Spanish and Catalan’. In this study, he used a descriptive 
comparative approach. His prime purpose was to examine the intervention of the 
ideological background of translators in translating some Quranic issues into English, 
Spanish and Catalan. He focused on issues related to Muslim doctrine, legislation and 
others that are commonly known for other religions like the prophets who are 
commonly mentioned in the Quran and the Bible. Accordingly, he chose translators 
of Jewish, Christian and Muslim backgrounds, ‘to have a diverse ideological 
landscape’ (Herrag, 2012, p. 7). More specifically, he studied eight translations of the 
Quran into (a) English by non-Muslim translators (Rodwell, Arberry, and Dawood) 
and the Muslim translators al-Hilali & Khan; (b) Spanish by the non-Muslims Joan 
Vernet and Julio Cortés and the Muslim Abdelghani Melara; and (C) Catalan by the 
non-Muslim Mikel de Epalza. Herrag hypothesised that the degree of translators’ 
manipulation is more critical in translating holy texts such as the Quran, as potentially, 
the translators’ religious beliefs could have major influences on the target text. He 
compared these eight translations of 50 specific verses of the Quran representing 
issues that raise varying interpretations. Throughout the analysis, he detected six main 
procedures used by the translators studied. These are ‘literal translation’, which 
recorded the highest rates, followed respectively by ‘paraphrase by explaining source 
meaning’, ‘paraphrase by explaining a different meaning’, ‘cultural equivalent’, 
‘omission’ and ‘transference by borrowing and transliteration’, noting that the last 
three recorded significantly lower percentages than the first four. 
More importantly, he found that these translation strategies were used to reflect certain 
ideological implications. Concerning ‘literal translation’, he found that it is widely 
used by non-Muslim translators (Rodwell, Arberry, Cortés and Dawood) in a way that 
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violates the Quranic message. He showed that this strategy had been used for 
ideological purposes such as misleading the reader by presenting a negative image of 
the source text and culture. The lesser-rated method was, ‘paraphrase by explaining 
source meaning’ and majorly used by the Muslim translators (i.e. al-Hilali & Khan 
and Melara). This strategy, as he maintained, made the translation ‘meaning-oriented’, 
reduced the possibility of distorting the original, and attracted the readers’ attention to 
the fact that the translation at their hand is only an interpretation of the original’s 
meanings and not a substitution of the original Quran. Furthermore, he points out that 
this method had been successful in presenting positive images of the source text and 
culture. However, non-Muslim translators Epalza, Cortés and Vernet used the same 
strategy negatively to reflect their own beliefs derived from the Christian traditions, 
especially in translating the story of Mary and Jesus (pbuth). A more critical 
manipulation was the result of using what the researcher called ‘paraphrase by 
explaining a different meaning’ where the translators distorted the original’s meaning 
rather than explaining it. All the non-Muslim translators largely employed this 
procedure. Despite the low rates recorded for ‘cultural equivalent’, ‘omission’ and 
‘borrowing and transliteration’, the author found that the first and second were also 
used by non-Muslim translators to either ideologically adapt the source meaning or to 
refute it completely. However, the last procedure (i.e. ‘borrowing and transliteration’) 
was used by Muslim translators to highlight the uniqueness and sensitivity of the 
source text. 
In fact, it has been noted that almost all studies conducted about the translation of the 
Quran inevitably include a discussion of untranslatability. The untranslatability of the 
Quran as a whole or of specific parts of it has proved to be a common conclusion and 
an integral part of the Quran translation studies. The current research therefore does 
not focus on untranslatability, as it is well established, but it may be referred to when 
necessary. Instead, the study sets out to investigate the ways of reducing translation 
loss. Moreover, it has been also noticed that the studies reviewed above are all 
contrastive. which is another common feature of Quranic translation studies. 
Furthermore, another highly common feature found in almost all similar studies is the 
assessment component. Most of the studies in this area feature assessment perspectives 
focusing on how some translations are ‘better’ than others. However, the current study 
also includes assessment perspectives yet differs from previous literature in that it is 
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more concerned with assessing translations than with assessing translators. That is, 
with approaches and methodologies rather than with persons. Rather, it looks at the 
exact translation problems specific to mutashaabih, muhkam and ambiguous verses 
and the strategies that have been followed to overcome them, regardless of the 
translators’ ideology or identity. Specifically, it focuses on contrasting mutashaabih, 
muhkam and ambiguous verses to determine their distinctive features and the resulting 
translational aspects. To do that, the research scrutinises 25 translations of 90 verses 
in total with 30 representing each category of them. It is descriptive, analytical and 
contrastive study that incorporates mixed methods of analysis, i.e. qualitative and 
quantitative methods (see Chapter 4). 
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CHAPTER 3.  
AL-MUHKAM WAL-MUTASHAABIH 
 
3.1. The Quranic Sciences: A Brief Introduction 
Quranic Sciences, ‘uloom al-Quraan’ in Arabic, refer to the study of the Quran in 
different aspects, including areas like the miraculous aspects of the Quran or i’jaaz, 
the chronology of its revelation, the revelation contexts of verses and/or sections, the 
classification of parts of the Quran based on the place of revelation i.e. Mecca or 
Madinah; its compilation, its recitation rules, the abrogating and abrogated verses, the 
muhkam and mutashaabih verses, principles of al-tafseer (exegesis) and other areas 
of study (Ma’rifa, 2009, p. 16). In some cases, Quranic sciences also cover the 
translation of the Quran, but mainly from a theological perspective. The following is 
a brief description of its major areas: 
3.1.1. The Miraculous Aspects of the Quran 
This branch studies the inimitable, miraculous and unique aspects of the Quran, which 
cannot be produced by human beings. The sole aim of this area of study is to establish 
the Quran as the exact word of Allah (sw) based on different kinds of evidence. This, 
in turn, proves the prophethood of Muhammad (saw) as a messenger of Allah (sw) 
with the Quran as His divine book. This is an inevitable Islamic belief since it is stated 
in the Quran itself in five verses, which challenge people to produce something of its 
standard; those verses are called the ‘challenging verses’. Moreover, the miraculous 
aspects of the Quran are often divided into different categories, mainly linguistic, 
scientific, legislative, historical and predictive. 
3.1.2. The Chronology of Revelation 
This area deals with the chronological order of the revelation of the Quran in parts, i.e. 
the sequence in which different parts of the Quran were revealed in the 23 years of 
revelation. This has many exegetic implications that are related, for example, to the 
abrogation phenomenon, which will be explained in the next points (Noon, 2009, pp. 
17-27) 
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3.1.3. The Reasons for and Context of Revelation 
This area studies the reasons behind and circumstances in which verses and sections 
of the Quran were revealed. For instance, some reasons of verses revelation were to 
establish regulations, to answer certain questions, to tackle certain problems, to order 
the Prophet (saw) and Muslims to react in a certain way to a certain issue, etc. Knowing 
all of this in regard to the Quranic verses is an essential key to the understanding of 
the Quran (Noon, 2009, p. 51). 
3.1.4. Classifying Verses According to Place of Revelation 
As the Prophet (saw) lived in Mecca and Madinah, this branch of Quranic sciences 
focuses on determining which sections and verses were revealed in Mecca and which 
in Madinah. This is also helpful in determining the abrogating and abrogated verses in 
a chronological sense and is also interrelated with the reasons and context of revelation 
(Dib-al-Bagha & Dib-Mistu, 1998, p. 67). 
3.1.5. The Compilation of the Quran 
This branch studies the history of memorising, preserving, collecting, and 
documenting the Quran. The most important issue in this area is the Quranic writing 
system and its developments because it has consequences for the various modes of 
reading and grammatical analyses of many verses, and, therefore, for the interpretation 
of the scripture. Another significant part of this area is the special punctuation system 
of the Quran, which holds direct implications in understanding it. Another important 
area, which has been developed into an independent branch of knowledge, is the 
‘recitation rules’ of the Quran, i.e. the proper way of reading the Quran which is also 
based on the writing system used in the Quran (Noon, 2009, pp. 28-33). 
3.1.6. The Abrogating and Abrogated Verses 
The abrogation concept is outlined by the Quran in verse Q2: 106: “We do not abrogate 
a verse or cause it to be forgotten except that We bring forth [one] better than it or 
similar to it.” (al-Mehri, 2010) The abrogation, in Quranic terms ‘al-Naskh’, is defined 
as annulling a given law and replacing it with a new one. Quranic scientists have 
specified conditions for the abrogating-abrogated pair of verses to be considered as 
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such: they should be opposing each other, being on a chronological order and tackling 
the same point (Noon, 2009, pp. 59, 63). 
3.1.7. Al-Muhkam wal-Mutashaabih 
This branch deals with the semantically definite and indefinite verses. It is the central 
focus of the current study (for further details, see section 3.2.). 
3.1.8. Principles of al-Tafseer (Exegesis) 
Principles of interpreting the Quran are explained briefly in the discussion of ‘al-
tafseer’ and ‘al-ta’weel’ (for further details, see section 3.9.). 
3.2. Muhkam and Mutashaabih 
Generally speaking, there are many verses in the Quran that describe the Quran as a 
whole or parts of it. In general terms, Abd al-Wahhaab (2010, pp. 174-175) shows that 
the Quran has referred to itself using 50 names and attributes. More specifically, the 
current research is based on three different Quranic verses. The first verse is Q11: 1 
which describes the entire Quran as muhkam. The second verse Q39: 23 describes the 
entire Quran as mutashaabih. Whereas, the third verse Q3: 7 divides the Quran into 
two parts; one is muhkam and the other is mutashaabih. These verses constitute an 
independent branch of research named al-Muhkam wal-Mutashaabih (the Definite and 
Indefinite Verses) in ‘Quranic Sciences’. Quran exegetes and scientists have 
thoroughly studied this issue. They agree that the words, ‘muhkam’ and ‘mutashaabih’ 
and their derivations in the Quran have two meanings; the linguistic or general 
meaning and the terminological or specific meaning, to mention the most salient (see 
al-Zarkashi, 2006, p. 370; al-Suyooti, 2008, p. 425; Zarzoor, 1981, pp. 163, 165; Abu-
Sulaimaan, 1984, p. 54; al-Qattaan, 2000, pp. 205-207; al-Roomi, 2005, pp. 507-5011; 
and Ma’rifa, 2011, pp. 11, 17). 
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3.2.1. Linguistic Meanings of Muhkam and Mutashaabih 
Concerning the linguistic meaning of muhkam, the Quran (Q11: 1) says: 
﴿ ٌبا
َ
تِك ر
َ
لا 
ْ
تَمِك
ْ
ح
ُ
أ 
ُ
ھ
ُ
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ُ
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ُ
ث﴾)1: 11(Q 
﴾Alif, Lam, Ra. [This is] a Book whose verses are perfected and then 
presented in detail from [one who is] Wise and Acquainted﴿ (al-
Mehri, 2010, Q11: 1) 
According to Quran interpreters and scientists, this verse deals with the linguistic 
meaning of the word ‘uhkimat’, whose other form is ‘muhkam’. Uhkimat is the passive 
form of the verb ‘ahkama’, which means ‘to perfect something and protect it from 
corruption’ (al-Fairuzabadi, 2005, p.1095). The word ‘muhkam’ is a passive participle 
of the verb ‘ahkama’ and thus has the same original root, i.e. similar meaning. The 
verse under discussion describes all the verses of the Quran as ‘uhkimat’, i.e. 
‘perfected’ as translated by al-Mehri, who recognises the linguistic meaning of 
‘uhkimat’ and disregards its technical sense used in verse Q3: 7. That is, all the verses 
of the Quran are ‘muhkam’ in the sense that they are ‘perfected and protected from 
corruption’, ‘nothing may undermine its eloquence on the expressions level’, and 
‘there is no falsehood or contradiction among the verses’ (Laasheen, 2002, p. 143). As 
regards the linguistic meaning of mutashaabih, the Quran (Q39: 23) says: 
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﴾God has sent down the best statement: a consistent Book wherein is 
reiteration. The skins shiver therefrom of those who fear their Lord; 
then their skins and their hearts relax at the remembrance [i.e., 
mention] of God. That is the guidance of God by which He guides 
whom He wills. And one whom God leaves astray - for him there is no 
guide﴿ (al-Mehri, 2010, Q39: 23) 
Despite the previous verse, which states that all the verses of the Quran are muhkam, 
the above-quoted verse says that the entire Quran is ‘mutashaabihan’ too, translated 
rightly by al-Mehri as ‘consistent’. The word ‘mutashaabihan’ is a derivative of the 
noun ‘shibh’ (meaning ‘similarity’) and the verb ‘shabaha’, which means ‘to be 
similar to’. Here, it is unanimously agreed on as meaning that all the Quranic parts are 
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similar to each other (i.e. consistent). Another derivation from the same root is 
‘tashaabaha’ and ‘ishtabaha’, which mean ‘to look like one another to the extent that 
one cannot recognise which is which’ (al-Fairuzabadi, 2005, p.1247). That is, this 
word has two main senses: the sense of similarity and the sense of uncertainty resulting 
from excessive similarity. More clearly, the former sense is considered the linguistic 
meaning intended in this verse, while the latter is the basis of the technical sense 
intended in verse Q3: 7. Consequently, in this verse, the word ‘mutashaabihan’, which 
means ‘similar to each other’ is used to describe the entire Quran as all its parts are 
similar and not different in terms of being perfected, creative, eloquent, inimitable, 
and non-contradictory (Laasheen, 2002, p. 143). 
3.2.2. Technical Meanings of Muhkam and Mutashaabih. 
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﴾It is He who has sent down to you, [O Muhammad], the Book; in it are 
verses [that are] precise – they are the foundation of the Book – and 
others unspecific. As for those in whose hearts is deviation [from 
truth], they will follow that of it which is unspecific, seeking discord 
and seeking an interpretation [suitable to them]. And no one knows 
its [true] interpretation except Allah. But those firm in knowledge say, 
"We believe in it. All [of it] is from our Lord." And no one will be 
reminded except those of understanding﴿ (al-Mehri, 2010, Q3: 7) 
Quranic exegetes and scientists agree that this verse is the origin of the research branch 
named al-Muhkam wal-Mutashaabih in the Quranic studies. It involves the technical 
meanings of muhkam and mutashaabih and highlights various important issues 
relevant to the subject matter of this field. In order to uncover the various aspects of 
the verse in question, Quranic scientists break it down into four areas of research that 
form the basis of the current research, which is at the interface between Quranic 
sciences and translation studies. In other words, each of the four issues represented by 
the verse under study has a special relevance to the interpretation and translation of 
the Quran in general and of mutashaabih verses in specific, which are the most 
sensitive part of it and the central topic of this research. While discussing muhkam and 
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mutashaabih in the Quranic studies, almost all scholars of the Quran divides this 
subject depending on the above-quoted verse into four critical areas (to mention few 
only see al-Zarkashi, 2006; al-Suyooti, 2008; Zarzoor, 1981; Abu-Sulaimaan, 1984; 
al-Qattaan, 2000; al-Roomi, 2005; and Ma’rifa, 2011). They agree that Q3: 7 sets the 
ground for the following four critical subjects:  
1. Classifying the Quran into ‘muhkam’ and ‘mutashaabih’ verses. In this area, 
Quranic scholars are concerned with defining these two concepts and determining 
their representative verses in the Quran. 
2. Establishing the exegetic relation between muhkam and mutashaabih verses which, 
in turn, outlines the proper method interpreting mutashaabih verses. 
3. Asserting that mutashaabih verses are the most sensitive part of the Quran, as they 
are susceptible to various interpretations from which people who deviate from the 
truth can seek dissention and misinterpretation. 
4. The last, yet most disputable issue is whether people can obtain the meaning of 
mutashaabih verses or they are exclusive to Allah (sw). The reason behind this point 
is that the verse under study is syntactically ambiguous allowing two readings: the 
first reading proposes that only Allah (sw) knows the interpretation of mutashaabih 
verses, while the second conveys the meaning that not only Allah (sw) knows the 
interpretation of mutashaabih verses but also ‘those who are firmly rooted in 
knowledge’. 
These different aspects will be examined with greater detail in the following sections. 
Additionally, other relevant issues will also be explained in order to have a holistic 
view of the topic. 
3.2.3. Technical Definitions of Muhkam and Mutashaabih 
Scholars define muhkam and mutashaabih differently and, therefore, disagree about 
which verses fall under muhkam and/or mutashaabih categories due to their various 
perspectives as well as the blurry nature of the topic itself. This section reviews most 
of the salient views introduced about muhkam and mutashaabih, in order to have a 
clear understanding of each. The various perspectives according to which Quranic 
exegetes have defined muhkam and mutashaabih and scientists can be categorised as 
follows: 
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1. Muhkam is those verses whose meaning is clear on its surface, whereas 
mutashaabih has an inner meaning that is compatible with muhkam verses and an 
outer meaning that is not compatible with muhkam verses’ (Ibn Katheer in al-
Jaami', 2010, Q3: 7). 
2. Muhkam covers the abrogating verses (al-naasikh), while mutashaabih refers to the 
abrogated verses (al-mansookh). More clearly, abrogation (al-naskh) is the process 
of replacing the laws given by older verses by new ones in chronological terms. 
That is, the abrogated verses are no longer valid and the abrogating ones are the 
valid ones; the concept of abrogation is introduced by the Quran itself in Q2: 106 
(al-Zarkashi, 2006, pp. 370-371 and al-Suyooti, 2008, p. 425). 
3. Muhkam refers to the abrogating verses, verses that refer to lawful and prohibited 
actions, the legal punishments for certain actions, as well as verses that relate to 
conduct rather than belief. Mutashaabih, on the other hand, refers to the abrogated 
verses, verses whose word order shows a special information structure for rhetorical 
purposes, the parables, the oaths, and verses that relate to beliefs rather than conduct 
(Ibn Abbaas and Mujaahid cited in al-Zarkashi, 2006, pp. 370-371; and al-Roomi, 
2005, p. 512). 
4. Muhkam is semantically clear by itself while mutashaabih is not clear by itself and 
needs clarification with reference to other verses, which are muhkam (al-Suyooti, 
2008, p. 425 and Zarzoor, 1981, p. 165). 
5. Muhkam is any verse that has only one interpretation while mutashaabih is any 
verse having more than one interpretation (al-Zarkashi, 2006, pp. 370-371 and al-
Suyooti, 2008, p. 425). 
6. Muhkam refers to verses that can be understood immediately upon hearing or 
reading them, while mutashaabih consists of verses whose possible interpretations 
trigger hesitation and require further consideration (al-Tabaatabaa’i in al-Jaami', 
2010, Q3: 7-9). 
7. Muhkam represents the verses containing Allah’s commandments, promises and 
threats, permissible and prohibited actions, while mutashaabih are those referring 
to theological issues whose knowledge is exclusive to Allah (sw), such as His 
attributes, the time of doomsday, the afterlife, the day of judgement, or the 
freestanding letters occurring at the beginning of 29 chapters of the Quran. 
Mutashaabih is also said to include the recurrent stories of the prophets and past 
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nations, similitudes, and semantically ambiguous expressions (al-Zarkashi, 2006, 
pp. 370-371 and al-Suyooti, 2008, p. 425). 
8. Muhkam verses are those whose meanings are clear, while mutashaabih verses are 
those whose intended meanings are not the superficial meanings but implied and 
could be grasped only by al-ta’weel, i.e. prioritising one meaning among many 
possible ones with reference to the context and muhkam verses (Noon, 2009, p. 66). 
The verses referring to the attributes of Allah (sw) are considered mutashaabih due to 
the fact that exegetes do not know about the real representation of these concepts. This 
is based on basic muhkam verses, which set out the basic Islamic creed that ‘nothing 
has any similarity of whatever kind to Allah (sw)’; the top verse in this regard is Q42: 
11. Thus, all the physical manners that concrete creatures, or even non-concrete like 
angels, have like size, moving, direction, weight, need of time and place cannot be 
applied to Allah (sw). This has made the verses referring to the attributes of Allah (sw) 
deemed mutashaabih whose meaning is not the superficial level. This is why some 
Quran scholars defined mutashaabih as ‘those verses, which possess a potential 
compatibility with muhkam verses and a superficial meaning that is not compatible 
with muhkam verses’ (Ibn Katheer in al-Jaami', 2010, Q3: 7). Consequently, even if 
the expressions denoting these concepts have a clear meaning in Arabic, it would not 
help in deciding on the representation of these concepts in relation to Allah (sw) (for 
further elaboration on these definitions, see sections 3.2.2. and 3.2.3.). 
3.3. Ambiguity 
In addition to muhkam and mutashaabih, the present study is concerned with a third 
category of verses, namely, ‘ambiguous verses’. The current research sets out to study 
‘ambiguity’ due to two main reasons. First, in differentiating muhkam and 
mutashaabih verses as semantically definite and indefinite respectively, ambiguity lies 
somewhere in between the semantic definiteness and indefiniteness. Explaining those 
verses that lie in the indefinite area between muhkam and mutashaabih somehow 
demystifies the blurry borderlines of these categories into clear-cut ones. The second 
reason is to rectify the misconception that mutashaabih is the same as ambiguity. 
Therefore, the current study attempts to differentiate mutashaabih, muhkam and 
ambiguity in terms of theoretical, practical, and translational perspectives.  
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Theoretically speaking, ambiguity occurs when a certain sentence has more than one 
possible meaning (Löbner, 2013, p. 39). It is well established in semantics that 
sentence meaning is derived from the meanings of its constituent parts like words and 
grammatical patterns. Therefore, ambiguity results from either the words or the 
grammatical structure of the sentence (Löbner, 2013, p. 46). That is, either one of the 
sentence constituents has more than one possible meaning or the structure of the 
sentence can give rise to more than one possible meaning. Hence, ambiguity is divided 
into two basic categories: ‘lexical’ and ‘structural’. The latter category is also called 
grammatical or syntactic ambiguity (Löbner, 2013, p. 39). However, others like 
Kreidler also talks about ‘referential ambiguity’ which is the third category studied in 
the current research. 
Lexical ambiguity occurs when one of the words of the sentence has more than one 
meaning, which in turn makes the sentence susceptible to more than one meaning. 
Semantic studies use the term ‘polysemy’ to describe those words, which have more 
than one meaning and homonymy to describe the situation when two words with 
different meanings happen to have the same spelling and pronunciation. For instance, 
the word ‘head’ is polysemous, i.e. has several related meanings, e.g. one can refer to 
the ‘head’ of a person, ‘head’ of a company, ‘head’ of lettuce, of cabbage, etc.; 
expressions that share the senses of ‘the shape of the head’ or abstractly ‘the head’s 
relation to the rest of the body’ (Kreidler, 2002, p. 52). A homonymous word such as 
‘bank’ has two distinct and unrelated meanings: ‘a financial institution’ and ‘the side 
of a river’. Thus, a sentence like ‘I am going to the bank’ is ambiguous because of the 
homonymous word ‘bank’. In most cases, the context is enough to single out the 
intended sense. However, it is not always easy, especially when the context accepts 
both senses of the word whether homonymous or polysemous. Additionally, polysemy 
and homonymy are also interrelated and not always easy to differentiate. However, 
they differ in the point that the different meanings of a polysemous word are related 
in some way or another while they are unrelated in homonymy. Additionally, 
dictionaries put a polysemous word as one entry with many senses while homonymous 
words have as many entries as their unrelated senses (Kreidler, 2002, p. 52). However, 
this is also not always the case because whether it is one word with different related 
meanings’ or ‘two words with different meanings and similar spelling is not an easy 
matter to decide on. This requires studying the historical origin of words to see whether 
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they came from the same origin or from distinct origins (Kreidler, 2002, p. 42). As 
regards the structural or syntactic ambiguity, it is ascribed to the different syntactic 
structures that can be assigned to the same string of words whether a phrase, a clause 
or a sentence (Chapman and Routledge, 2009, p. 3). Another type of ambiguity is 
‘referential’ ambiguity; yet, it can be deemed a subcategory of lexical or structural 
ambiguity. Referential ambiguity occurs when a referring expression, whether proper 
nouns or pronouns, is used to mean a certain referent while the audience may have 
attach another referent to it (Kreidler, 2002, p. 151). 
Thus, from the above brief discussion of ambiguity and its sources, it seems clearly 
different from mutashaabih. The technical definitions of mutashaabih above (see 
section 3.2.3.) show this difference. Take for example this definition of mutashaabih 
as having ‘an underlying meaning that is compatible with muhkam verses and a 
superficial meaning that is not compatible with muhkam verses’ (Ibn Katheer in al-
Jaami', 2010, Q3: 7). In such cases, it is not a matter of a word having different 
meanings or a sentence that can be assigned to different structures. Additionally, such 
a definition shows that it depends on other verses to decide whether it is mutashaabih 
or not, i.e. not an inherent feature of the verse per se. Moreover, it indicates that, first, 
there are two or more possible interpretations of mutashaabih verses, one of which 
does not agree with the muhkam context of verses and others do and, second, that the 
meaning(s) which agrees with the muhkam context of verses is not the superficial 
meaning but an implied one. Additionally, another definition, mentioned by al-
Zarkashi (2006, pp. 370-371), introduces two other aspects of mutashaabih verses that 
are different from ambiguity sources. He considers mutashaabih verses as those 
“referring to theological issues whose knowledge is exclusive to Allah, such as the 
attributes of Allah, the time of doomsday, the afterlife, the day of judgement, or the 
non-connecting letters occurring at the beginning of 29 chapters of the Quran” (2006, 
pp. 370-371). In other words, the criterion here is the subject matter and whether 
knowledge of the meaning of a verse is exclusive to Allah (sw) or accessible to those 
who are well established in knowledge. These two definitions of mutashaabih, as well 
as some others, differ from the sense of ambiguity, as outlined above. Accordingly, 
mutashaabih and ambiguity differ in the reasons originating them. Additionally, they 
differ in other aspects that will be shown in the analyses chapters; see Chapter 9, for 
an extensive discussion. 
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3.4. Who Knows the Interpretation of Mutashaabih Verses? 
The question of who knows the interpretation of mutashaabih verses continues to be 
the most disputable issue in the current topic. Regarding this, the verse under study 
Q3: 7 has two distinct structural analyses depending on the meaning and function 
given to the conjunction ‘و’ (wa: and). The first analysis proposes that only Allah (sw) 
knows the meaning of mutashaabih verses while the other analysis widens the 
knowledge of mutashaabih verses to include those ‘firmly rooted in knowledge’. Thus, 
this verse is ambiguous and the particle ‘و’ originates this ambiguity and controversy. 
In general, the conjunction ‘و’ means ‘and’ in the sense of addition, but it also has 
some other functions as a discourse marker; one of these is the resumption function, 
i.e. to resume the speech after a stop. 
The first analysis interprets ‘و’ in terms of the ‘inception’ or ‘resumption’ function, 
‘al-isti’naaf’ in Arabic. According to ‘al-isti’naaf’ function, the connector ‘و’ is used 
to resume speech again after pausing, i.e. it marks the end of an utterance and the 
beginning of another. Thus, one stream of Quran exegetes and scholars interprets the 
conjunction ‘و’ in terms of this function proposing that only Allah (sw) knows the 
meaning of mutashaabih verses. This structural analysis divides the verse into two 
parts with the first ending at the word ‘Allah’ and the second starting with the 
discourse marker ‘و’ itself as in ‘… no one knows its interpretation except Allah. But 
those grounded in knowledge say: “we believe in it; all of it is from our Lord”’ (my 
intentionally deformed translation). The underlined segment shows that the particle 
‘و’ has been translated into a full stop plus ‘But’, i.e. in terms of its inception function 
to indicate the beginning of a new sentence. Accordingly, the phrase comes after it 
‘ملعلا يف نوخسارلا’ (those firmly rooted in knowledge) is a subject of a new sentence 
whose predicate is ‘انبر دنع نم لك ھب انمآ نولوقی’ (say we believe in it, all of it is from our 
Lord). This is supported by Ibn Abbaas; Ibn Mas’ood; Ibn Abi Dawood 1/334; al-
Haakim 2/289; al-Faraa’, 1980; al-Akhfash, 1985; al-Qurtubi, 1933; al-Tabari, 1954; 
al-Raazi, 1997; and al-Hasan al-Basri (cited in al-Suyooti, 2008, p. 427 and al-
Ibraaheem, 1996, p. 156). They support their analysis by the following arguments: 
1. A narration that is ascribed to Aa’isha (one of prophet Muhammad’s wives) saying 
that when Muhammad (saw) read this verse Q3: 7, he said: “If you see those who 
follow the mutashaabih verses, be careful of them because they are meant by Allah 
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in this verse.” (al-Suyooti, 2008, p. 427; al-Attaar, 1995, p. 226 and Laasheen, 2002, 
p. 149). This is to suggest that the verse diminishes those who follow the 
mutashaabih verses as having deviation in their hearts. On the other hand, it praises 
those ‘firmly rooted in knowledge’ who say, ‘we believe in it all from our Lord’ 
(al-Suyooti, 2008, p. 427; al-Attaar, 1995, p. 226 and Laasheen, 2002, p. 150). 
2. A narration that is ascribed to Ibn Abbaas, who is one of prophet Muhammad’s 
cousins, saying that the particle ‘و’ is inceptive and, therefore, knowing 
mutashaabih verses is exclusive to Allah (sw) (al-Suyooti, 2008, p. 427 and al-
Attaar, 1995, p. 226). 
On the contrary, in the alternative analysis, the other stream of the Quranic exegetes 
and scholars interpret the particle ‘و’ as equivalent to the conjunction ‘and’ in the sense 
of ‘addition’ to mean that those who are firm in knowledge also know the 
interpretation of mutashaabih verses and knowing them is not exclusive to Allah (sw). 
This reading takes ‘ملعلا يف نوخسارلا’ (those firmly rooted in knowledge) as a noun 
phrase that is conjoined to another noun, which is Allah (الله) in the same sentence. That 
is, the conjunction ‘و’ is taken to mean ‘and’ with a coordinative function (‘al-a’tf’ in 
Arabic), which gives an equal function to the parts coordinated. Accordingly, ‘those 
firmly rooted in knowledge’ share the knowledge of mutashaabih verses with Allah 
(sw). As cited in Abdul-Raof (2008, p. 58), this reading is also endorsed by a narration 
that is attributed to Ibn Abbas, and by exegetes like al-Zamakhshari (1995, vol. 1, p. 
332), al-Tabarsi (1997, vol. 2, p. 187), al-Tafayish (1994, vol. 2, p.10), al-Alusi (2001, 
vol. 2, p. 81) al-Hasani (2002, vol. 1, p. 290) and al-Salami (2001, vol. 1, p. 87). 
Moreover, other exegetes like al-Nahhaas (1988, vol. 1, p. 354) and Ibn Ashoor (al-
Jaami', 2010, Q3: 7) have also supported this analysis, considering the particle ‘و’ as 
a coordinative ‘and’. Arguing for this view, Quranic exegetes and scholars give the 
following ample evidence. 
First of all, there are many verses, which indicate that all the verses of the Quran, 
including mutashaabih verses, could be understood in one way or another. The 
following are some verses which support this view as translated by al-Mehri (2010): 
• ﴾And We have certainly made the Quran easy for remembrance, so is there any who will 
remember?  ﴿ (Q54: 17). This verse has been repeated four times in (Q54: 22, 32, and 40). 
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• ﴾a Book whose verses are perfected and then presented in detail from [one who is] Wise 
and Acquainted ﴿ (Q11: 1) 
• ﴾A Book whose verses have been detailed, an Arabic Quran for people who know ﴿ (Q41: 
3) 
• ﴾Indeed, We have made it an Arabic Quran that you might understand ﴿ (Q43: 3)  
• ﴾Indeed, We have sent it down as an Arabic Quran that you might understand﴿. (Q12: 2) 
• ﴾and this […i.e. the Quran] is [in] a clear Arabic language ﴿ (Q16: 103) 
• ﴾This [Quran] is a clear statement to [all] the people﴿. (Q3: 138) 
• ﴾And We did not send any messenger except [speaking] in the language of his people to 
state clearly for them ﴿ (Q14: 4) 
• ﴾And We revealed to you the message [i.e. the Quran] that you may make clear to the 
people what was sent down to them ﴿ (Q16: 44) 
• ﴾He sent among them a Messenger from themselves, reciting to them His verses and 
purifying them and teaching them the Book [i.e., the Quran] and wisdom ﴿ (Q3: 164) 
• ﴾We have sent among you a messenger from yourselves reciting to you Our verses and 
purifying you and teaching you the Book and wisdom ﴿ (Q2: 151) 
• ﴾a Messenger from themselves reciting to them His verses and purifying them and teaching 
them the Book [i.e., the Quran] and wisdom ﴿ (Q63: 2). 
According to these verses, the entire Quran should be completely accessible at least to 
the prophet Muhammad (saw), who is the first addressee; moreover, the last five verses 
of the above-mentioned list outline one of the Prophet’s responsibilities, which is to 
‘teach the Quran to people’. Supposedly, one might reasonably ask how can he teach 
the mutashaabih part if he does not know its meaning? Some scholars of the Quran 
rightly assert that it is unacceptable to claim that the prophet Muhammad (saw) does 
not know the meaning of mutashaabih verses, because that would contradict many 
muhkam verses, like the ones mentioned above. It follows that, since the Prophet (saw) 
knew the meanings of those verses, it is also possible that some of his companions 
knew them based on his instruction (Ibn Qutaibah, 1973, p. 72 and al-Zarkashi, 2006, 
pp. 372-373). This is supported by many narrations, which indicate that the prophet 
Muhammad (saw) taught the interpretation of the Quran to his cousin Ali Ibn Abi 
Talib and in many situations asked Allah (sw) to give the clues of ‘al-ta’weel’ (a 
specific kind of interpretation) to Ibn Abbaas, who is his cousin too (for Ali Ibn Abi 
Taalib, see al-Baghawi, 1983, p. 233; al-Nasaa’i, 1986, p. 29; Ahmad al-Asfahaani, 
1988, p. 67; al-Tameemi, 1989, pp. 303-304; al-Albaani, 1995, p. 639; and al-
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Neisaaboori, 2002, pp. 122-123). Therefore, if the Prophet (saw) had believed that it 
was impossible to know the meaning of mutashaabih verses, he would not have asked 
Allah (sw) to give the clues of ‘al-ta’weel’ to Ibn Abbaas; this view is also 
substantiated by statements reportedly made by Ibn Abbaas: “I am one of those who 
are firmly rooted in knowledge” and: “I am one of those who know the ‘al-ta’weel’ of 
the Quran” (al-Zarkashi, 2006, pp. 371, 373; Laasheen, 2002, p. 149; and Ibn 
Qutaibah, 1973, p. 72). 
1. Additionally, in the Islamic creed, which is based on muhkam verses, there is 
consensus that it is impossible that Allah (sw) would command people to follow 
texts that are incomprehensible for them (al-Zarkashi, 2006, p. 371, al-Nawawi, 
2000, p. 218; Laasheen, 2002, p. 149; and Ibn Qutaibah, 1973, p. 72). 
2. Mujaahid was one of Ibn Abbas’ students and one of the major exegetes in the early 
ages of Islam. He confirms that those firmly rooted in knowledge do know the 
meaning of mutashaabih because they are distinguished as ‘firmly rooted in 
knowledge’; otherwise, they would not be distinct from ordinary people to be 
described as ‘firmly rooted in knowledge’ (al-Zarkashi, 2006, p. 373; Zarzoor, 
1981, p. 176 and Laasheen, 2002, p. 148). 
3. Shahaata (2002, p. 326) brings up another supporting argument from the verse 
itself. His interpretation of verse Q3: 7 suggests that Allah (sw) warns against 
following mutashaabih verses only (independently from muhkam verses). This 
warning does not necessarily mean the meanings of mutashaabih verses are 
unknowable, but rather they need to be understood in their muhkam context. 
Moreover, the verse disparages those who follow mutashaabih only when they seek 
the dissention from them and try to interpret them in a manner that serves their 
interests, i.e. not as the muhkam verses suggest. Further, by ‘بابللأا ولوأ لاإ ركذی امو’ 
(and none remembers except those of intellectual minds) the verse also praises those 
firmly rooted in knowledge indicating that they have used their minds in knowing 
the mutashaabih verses. 
4. Furthermore, many Quranic scholars say: 
We have not seen yet any interpreter of the Quran who stops interpreting 
a given verse proposing that it is a mutashaabih verse whose meaning is 
exclusive to Allah. On the contrary, they interpret all of the Quran verses 
even the ‘unconnected letters’ that are deemed among the most 
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mutashaabih part of the Quran. (al-Zarkashi, 2006, p. 373 and Ibn 
Qutaibah, 1973, p. 72). 
Such dispute has even had an impact on the writing system of the Quran. The writing 
conventions used when the Quran was first collected differs from the modern Arabic 
writing system in various aspects. A specific and distinctive feature of the Quranic 
writing system is its punctuation and recitation symbols. For instance, ‘al-Waqf wal-
Ibtidaa’ [pause and resumption] is a branch of Quranic recitation studies, which deals 
with points in Quranic verses where the reader must/should/may pause and where to 
resume recitation. It indicates the proper manner of reading so that the meaning is not 
affected negatively. What is relevant to our discussion is a small superscript symbol 
written as ‘يلق’ (qali) in the original text above the end of the word 'Allah' and before 
the particle ‘و’. As a symbol ‘يلق’ means that the reader ‘can continue reading but it is 
better to stop’. This allows for both readings and analyses mentioned above, i.e. ‘only 
Allah (sw) knows’ and ‘Allah (sw) and those who are firmly rooted in knowledge 
know’. 
3.5. Exegetic Relations between Muhkam and Mutashaabih 
The exegetic relation between muhkam and mutashaabih is another important issue 
suggested by the verse under discussion. In fact, it is a core issue in understanding the 
entire Quran in general and mutashaabih verses in particular. The verse Q3: 7 
highlights the priority of muhkam verses as ‘mother of the book’ over mutashaabih 
ones on one side (al-Suyooti, 2008, p. 79, Laasheen, 2002, p. 145, Dib-al-Bagha & 
Dib-Mistu, 1998, p. 130 and al-Subhaani, 2005, pp. 164, 167). In other words, the 
verse places muhkam verses at the forefront and refers to them as ‘the mother of the 
book’, while mutashaabih verses are mentioned afterward. This indicates the pre-
eminence of muhkam over mutashaabih in the exegetic relation between both types of 
verses. This, in turn, outlines the proper methodology of interpreting the entire Quran 
in general and its mutashaabih verses is particular. It shows that mutashaabih verses 
are to be interpreted only in terms of muhkam ones, which are the mother of the entire 
book including its mutashaabih parts (al-Suyooti, 2008, p. 429). In fact, this verse, and 
some others like Q41: 42, Q4: 82 and Q4: 83, have formed the most authentic approach 
of interpreting the Quran, i.e. ‘interpreting the Quran via the Quran and via the 
Prophet’s explanation’. These have been taken as the overriding approach in the 
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hierarchy of the authentic sources of interpreting the Quran (al-Hakeem, 1993, p. 177). 
Accordingly, consulting muhkam verses is a key strategy for interpreters and 
translators, in our context, to come up with proper renderings for mutashaabih verses 
(for more about this point, see section 9.3.). This is why the verse describes muhkam 
verses as ‘باتكلا مأ’ (umm-al-kitaab: the mother of the book) and the mother is the 
source of what comes after. Consequently, they form the source from which meanings 
of mutashaabih can be obtained. Further, with regard to the priority of muhkam over 
mutashaabih verses, another significant issue is the binary nature of the dichotomy of 
muhkam and mutashaabih; both concepts are approximately opposing each other in 
most of their aspects (al-Suyooti, 2008, p. 79). It is an either-or classification, which 
shows that any Quranic verse must be either muhkam or mutashaabih. More clearly, 
if we go back to the definitions of these two concepts, it seems that most definitions 
are set in a mutual manner, i.e. when muhkam is defined as specific, mutashaabih is 
taken to be unspecific; definite vs. indefinite; clear vs. unclear, etc. Despite this, the 
blurry nature and the relativity of mutashaabih make it difficult to decide on a given 
verse as muhkam or mutashaabih. Yet, this relativity is not to be understood in terms 
of the existence of another third category that is in between. In other words, any other 
category of verses that may be distinguished in relation to muhkam and mutashaabih 
should come as a sub-category of one of these two divisions rather than a third one. 
For instance, some translators misunderstand mutashaabih as the same as ambiguity. 
For rectifying this misconception, the current research also studies ambiguity as a third 
category. 
3.6. Reasons Behind and Purposes of Mutashaabih Verses 
Another topic that is often raised in relation to the current subject is the reasons behind 
the existence of mutashaabih verses. The reasons are often discussed in Quranic 
Studies to answer two main counterarguments, which question ‘the guidance function’ 
of the Quran as a whole; the two counterarguments are the following: 
1. Firstly, since guiding people is the central purpose of the Quran, why do 
mutashaabih verses exist if, according to several interpreters, their meanings are 
exclusive to Allah (sw)? 
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2. Secondly, by definition, mutashaabih verses are disputable and lead to polemic; a 
point that is seen by many non-Muslims as incompatible with the central purpose 
of the Quran as a guidance holy book. 
First and foremost, the first point only applies to those who believe that meanings of 
mutashaabih are exclusive to Allah (sw) only and not to other Islamic scholars who 
affirm that they are also known to ‘those firmly rooted in knowledge’ and can be 
understood, although partially, with reference to muhkam verses. Moreover, Ma’rifa 
(2011, p. 14) affirms that the existence of mutashaabih does not contradict the 
guidance purpose of the Quran, especially if the percentage of mutashaabih from the 
entire Quran is considered quantitatively. More clearly, he (2011, p. 14) states that 
while the verses of the Quran constitute around 6236 verses, approximately only 200 
are mutashaabih. Moreover, consulting the overwhelming majority of muhkam verses 
is quite sufficient to clarify the mutashaabih verses. Furthermore, he (2011, p. 14) 
adds, “to say that the Quran is the first source for Islamic beliefs” does not mean that 
those beliefs and life regulations are to be derived directly by ordinary people. 
Theology, just like other branches of knowledge, also has its own specialists with 
expertise and tools that ordinary people do not have (Ma’rifa, 2011, p. 14). 
Additionally, Quranic interpreters and scholars also vary in their answers to the above-
mentioned two points. It is worth noting that their answers often tackle two major 
issues, which are often loosely mixed up. They fuse the ‘reasons’ and ‘purposes’ of 
mutashaabih verses to be one subject while they differ significantly. Therefore, the 
following discussion attempts to differentiate between the purposes of mutashaabih 
verses and the reasons behind their existence.  
1. One of the major reasons leading to mutashaabih verses is the extensive reliance of 
the Arabic language system on figurative language. It heavily uses figures of speech 
like metaphor, metonymy, symbolism and other indirect styles of expression, which 
involve some implied meanings. Additionally, figurative language often has a wide 
spectrum of meaning possibilities.  Moreover, since the Quran challenges Arabs in 
relation to their best asset at the time of revelation, i.e. eloquence, it is also 
characterised by extensive use of figurative language; this has contributed to the 
existence of mutashaabih verses with various possible interpretations (Ibn Qutaibah, 
1973, p. 64 and Ibn al-Jauzi, 1987, p. 178). 
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2. The Quran has introduced new concepts for this life and the afterlife, including 
metaphysical beliefs and regulations for everyday life. Such novel and supreme 
Quranic concepts were new to the Arabic language; whose linguistic resources fell 
short of expressing those new concepts clearly. Put another way, when those supreme 
and new concepts were forcibly moulded into the ready-made linguistic tools of 
Arabic, which had been used for other purposes, this led to an extensive use of indirect 
ways of expression, like figures of speech. As a result, this has led to a wide range of 
interpretations and layers of meanings (Ma’rifa, 2011, p. 12). 
3. The Quran is intended for all human beings. It addresses a wide variety of audiences 
and levels of knowledge; it has different levels of meaning representations. Such levels 
cannot be comprehended by all in the same way. Accordingly, each level would grasp 
some layers of meanings according to their abilities and, therefore, ordinary people, 
for instance, would understand most of muhkam verses while mutashaabih verses 
would be accessible only to those firmly rooted in knowledge. Al-Raazi (cited in al-
Suyooti, 2008, p. 445) adds that the Quran addresses ordinary people in the way they 
understand things. For example, if the Quran directly informed people that Allah (sw) 
does not have a body of limitations like space, size, and direction, they would infer 
that such a thing could not exist. Therefore, the Quran resorts to simile, metaphor, 
metonymy and symbolism to state the attributes of Allah (sw) indirectly, using 
referents that are concrete and easily understandable (Ma’rifa, 2011, pp. 16-18 and 
Zarzoor, 1981, pp. 178). 
4. Ma’rifa (2011, p. 22) goes further to add another reason pinpointing that the 
increasing controversy about many verses has led to classifying them as mutashaabih, 
whereas they are not. In other words, in the first century, following the revelation of 
the Quran, Arabs were able, based on the context and their knowledge of Arabic, to 
understand these controversial verses unequivocally. Centuries later, different schools 
of exegesis developed their individual approaches to Quranic verses. Such controversy 
brought some incidental meanings that did not exist at the time of revelation. 
Therefore, this led to the emergence of many mutashaabih verses, which were not 
regarded as such. 
In addition to the above-mentioned list of reasons, it has been noted that others can be 
considered as purposes rather than reasons. Those purposes can be classified into two 
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sets. One is introduced by those who propose that only Allah (sw) knows the 
interpretation of mutashaabih and the second is introduced by scholars who see that 
knowing the meaning of mutashaabih is not exclusive to Allah (sw) but inclusive to 
‘those who are firmly rooted in knowledge’. The former group suggests the following 
purposes for the existence of ‘unapproachable’ mutashaabih verses:  
1. First, they are presented as tests to distinguish the believers from non-believers just 
like how Allah (sw) has tested believers’ bodies via physical rituals such as prayers or 
fasting, He has also tested their hearts to believe in what they cannot understand via 
mutashaabih verses. This is also quite similar to the test of believing in the unseen 
world of the hereafter and its related concepts such as paradise, hell and the like (al-
Zarkashi, 2006, p. 374; al-Suyooti, 2008, p. 444 and al-Roomi, 2005, p. 542). 
2. They function as challenging the ability of people in order to prove the miraculous 
nature of the Quran by introducing in their language what they cannot grasp and/or 
imitate, especially at a time when they had reached the peak of eloquence in poetry 
(al-Zarkashi, 2006, p. 374 and al-Roomi, 2005, p. 542). 
On the other hand, those who see the meanings of mutashaabih as could be known by 
people of firmly rooted knowledge and not exclusive to Allah (sw) suggest the 
following purposes for the existence of mutashaabih verses: 
3. Mutashaabih functions as motivating people to exert profound effort to acquire 
knowledge; instead, if the Quran were totally and equally clear to all people, that 
would eliminate the hierarchy of people in terms of knowledge and would equalise lay 
and knowledgeable people (al-Zarkashi, 2006, p. 374; al-Raazi cited in al-Suyooti, 
2008, p. 444 and Ibn Qutaibah, 1973, p. 64). On the contrary, mutashaabih verses 
stimulate people to examine the entire Quran and the relevant branches of knowledge 
and acknowledge the special authority of scholars whose role is similar to muhkam 
verses in demystifying mutashaabih verses. This also guides laypeople to consult 
specialists in all aspects of life (al-Roomi, 2005, p. 523 and al-Jauzi, 1987, 1:179). 
4. Another view is introduced by al-Raazi, who views mutashaabih verses as 
supporting the diversity of opinions because if the Quran were completely direct and 
clear it would be compatible with only one school of Islamic theology. However, being 
as such, it promotes enquiry and reflection and invites everybody to exert their minds 
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to determine the most reasonable interpretations, especially with the help of muhkam 
verses (al-Raazi cited in al-Suyooti, 2008, p. 444). 
Apart from the above-mentioned reasons and purposes, there is an additional aspect to 
comprehend one of the purposes of mutashaabih; the current research presents a new 
approach in accounting for mutashaabih as a kind of implicature in Grice’s terms (for 
further elaboration on this point, see section 9.2.). 
3.7. Sensitivity of Mutashaabih Verses 
As far as the sensitivity of mutashaabih verses is concerned, the two concepts of 
muhkam and mutashaabih represent one of the most disputable issues among Islamic 
theological schools. In fact, Q3: 7 holds a central methodological significance since it 
categorises the Quran into two sets of verses; each of which triggers endless 
consequences. Abdul-Raof (2008, p. 56) rightly asserts that the two different 
grammatical analyses given to Q3: 7 “lead to different theological implications whose 
impact is felt in belief”, i.e. in the ‘Islamic creeds’. On the one hand, those who say 
that mutashaabih cannot be known are inconsistent with many verses that refer to the 
accessibility of all the verses of the Quran, e.g. those mentioned above (see section 
3.4.). On the other hand, those who believe that the meanings of mutashaabih verses 
are accessible face the problem of interpreting them properly, in line with all muhkam 
verses. Moreover, both encounter the problem of determining which verses are 
muhkam and which are mutashaabih. That is, defining muhkam and mutashaabih and 
determining their representative verses in the Quran is central to the entire system of 
religion. Therefore, specifying different sets of verses as muhkam and different sets 
as mutashaabih will lead to different Islamic systems of beliefs and conduct. This, in 
turn, leads to different Islamic schools and sects. More relevantly, as noted by al-Raazi 
(cited in al-Suyooti, 2008, p. 444), each theological school classifies those verses, 
which are compatible with their religious system as muhkam and those, which are 
incompatible as mutashaabih. As a result, they also interpret those mutashaabih verses 
in terms of what they categorise as muhkam. Another critical consequence is that since 
muhkam verses are the ‘mother of the book’ and the cornerstone of Islamic theology, 
if they wrongly categorise mutashaabih verses as muhkam, they will base their belief 
system on mutashaabih instead of muhkam. As a corollary of this, each theological 
school would describe other schools as following mutashaabih verses seeking 
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dissension and improper interpretation and consider them as those who were meant by 
Q3: 7 namely where it states: ﴾As for those in whose hearts is deviation [from truth], 
they will follow that of it which is unspecific, seeking discord and seeking an 
interpretation [suitable to them]  ﴿  (al-Mehri, 2010, Q3:7).  
3.8 Al-Tafseer and al-Ta’weel 
Quranic Studies use two terms to refer to the interpretation of the Quran: ‘al-tafseer’ 
[uncovering] and ‘al-ta’weel’ [returning something to its origin]. The latter is of 
special significance here as it is mentioned in verse Q3: 7 in specific relation to 
mutashaabih verses. Hence, some scholars argue that it is applicable to mutashaabih 
only. ‘Al-Tafseer’ is a general term, which is applicable to the entire Quran. In terms 
of technical perspective, ‘al-tafseer’ is defined as the branch of knowledge that deals 
with the interpretation of the Quran; it sets certain principles for interpreting the Quran 
in order to understand its meanings and derive its laws (al-Zarkashi, 2006, p. 416). 
Since it sets the proper way of understanding the Quran, ‘al-tafseer’ is the most 
significant science in Islam because all Islamic beliefs and laws are based on the 
Quran. 
There are linguistic and terminological meanings of the ‘al-tafseer’ and ‘al-ta’weel’. 
Linguistically, ‘al-tafseer’ is derived from the noun root ‘al-fasr’, which means 
‘uncovering’ (al-Zarkashi, 2006, p. 415), whereas ‘al-ta’weel’, as al-Zarkashi (2006, 
p. 416) and al-Qattaan (2000, p. 317) state, is derived from the verb root ‘awala’, 
which means ‘to return something to its origin’. As far as the terminological meanings 
are concerned, the Quranic scholars have presented different views about ‘al-tafseer’ 
and ‘al-ta’weel’. The most salient view is to define ‘al-tafseer’ as the interpretation of 
verses that are open to only one interpretation, whereas ‘al-ta’weel’ is the 
interpretation of verses that hold various possible interpretations. Therefore, ‘al-
ta’weel’ in this context is the process of choosing one of the possible meanings of a 
verse, based on certain evidence, i.e. the context and other muhkam verses (Abu-
Sulaimaan, 1984, p. 181). This is highly related to the distinction between muhkam 
and mutashaabih since mutashaabih is defined as verses that have more than one 
interpretation while muhkam are those verses that have only one interpretation. More 
significantly, when verse Q3: 7 says ‘no one knows their interpretation’ ﴿ ُھَلیِْوَأت ُمَلَْعی اَمَو﴾ , 
it uses the word ‘ta’weel’, i.e. not the general kind of interpretation; this has given a 
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specific relation between ‘al-ta’weel’ and ‘mutashaabih verses’. In addition, this 
intimate relation between mutashaabih and al-ta’weel is also embedded in one of the 
definitions of al-ta’weel. Al-Ta’weel is defined as discarding the superficial meaning 
of the linguistic expression and choose one of its hidden meanings depending on a 
certain proof (al-Qattaan, 2000, p. 318). In line with this, Ibn Katheer defines 
mutashaabih as those verses, which have an outer meaning that is not compatible with 
muhkam verses and an inner meaning that is compatible with muhkam (Ibn Katheer 
in al-Jaami', 2010, Q3: 7). This is because, as mentioned before, one of mutashaabih 
features is to have outer and inner levels of meanings. In other words, it indicates that 
it is the inner and not the outer meaning that is intended by mutashaabih verses and 
this is often grasped by al-ta’weel kind of interpretation. Furthermore, others like Abu-
Sulaimaan (1984, p. 182) sees ‘al-tafseer’ as the ‘certainly right’ interpretation of a 
given verse while ‘al-ta’weel’ is a questionable and uncertain interpretation. This also 
reflects the relation between al-ta’weel and mutashaabih, since choosing one of the 
possible meanings applies mostly to mutashaabih rather than muhkam whose meaning 
can be known unequivocally. The following is a brief review of the basic principles of 
the interpretation of the Quran. 
3.9. Methods and Principles of Quran Interpretation 
The Quranic Studies literature extensively discusses the methods of interpreting the 
Quran in an attempt to establish the most appropriate procedures. Research is still open 
in this area with various applications of new and traditional ways of interpretations. 
Quranic scholars classify the sources of interpreting the Quran hierarchically from the 
most authentic to the least as follows: 
3.9.1. The Quran Itself 
Interpreting the Quran by the Quran is the foremost method since, as a coherent book, 
the Quran is consistent and self-explanatory. In many parts of the holy book, there are 
verses that refer to certain issues in general terms and others that deal with them in 
more detail. This method is emphasised by the Quran itself in many verses like Q41: 
42, Q4: 82 and more primarily Q3: 7 which is the basis of this study. As explained in 
the previous sections, this verse affirms that mutashaabih verses should be interpreted 
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only via muhkam ones. Additionally, the Prophet (saw) did apply this method in many 
situations in his life (al-Sabbaagh, 1990, p. 195-196). 
3.9.2. The Prophet (saw) 
The second authentic way is to interpret the Quran based on the Prophet’s 
interpretations and sayings. This is achieved by studying the life of prophet 
Muhammad (saw) (i.e. his sayings and actions) because, as mentioned in the Quran, 
one of his roles was to explain the Quran to people. Since the Prophet (saw) applied 
this role in his life, the literature is full of extensive instances of this (al-Roomi, 2005, 
p. 165). 
3.9.3. Companions of the Prophet (saw) 
The literature transmitted by the companions of the Prophet (saw) is the third authentic 
source of interpreting the Quran since they witnessed the Prophet’s deeds, heard his 
speech, and learnt from him directly. Additionally, they lived the temporal and spatial 
context of the Quran revelation. Moreover, they used to ask the Prophet (saw) about 
what was not clear to them in the Quran and the Prophet (saw) used to answer them 
(al-Zarkashi, 2006, p. 421 and al-Sabbaagh, 1990, pp. 195-196). 
3.9.4. Successors of the Companions 
The generation that came after the Companions is the fourth authentic source, as they 
received their knowledge about interpreting the Quran directly from the Companions 
who lived with the Prophet (saw) and learnt from him (al-Zarkashi, 2006, p. 422). 
Excluding the first method, Quranic scholars call the last three of the above-mentioned 
four as ‘al-tafseer bil-ma’thur’, which means the interpretation of the Quran based on 
the traditional literature of the early decades of Islam. However, the transmitted 
literature about the meanings of the Quran is also questionable, i.e. it cannot be taken 
for granted without further examination. This has led to what is called in Islamic 
literature as ‘al-hadeeth science’, i.e. science of narrations; it sets a highly complex 
set of criteria in order to distinguish the true from the false tradition that is ascribed to 
the Prophet (saw), companions and successors (al-Zarkashi, 2006, p. 423). 
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3.9.5. Classical Arabic 
Interpreting the Quran based on linguistic analysis comes after the previous sources in 
terms of authenticity. If there is a true narration from one of the above-mentioned 
sources about a given verse, there is no need for further linguistic analysis. However, 
linguistic analysis can be used as a supplementary source for extending the 
interpretation and provide further explanations.  
3.9.6. Interpretation Based on Opinion 
The interpretation of the Quran based on opinion is the last source in terms of 
authenticity. It means to interpret the Quran based on personal effort and 
understanding. This procedure is divided into two subdivisions: interpretation by the 
‘appreciated opinion’ and by the ‘depreciated opinion’. The former is called 
‘appreciated’ as long as it is based on sound and in-depth research, taking the above 
hierarchy into consideration. The latter, on the other hand, is depreciated and 
prohibited when it is based on subjective opinion (i.e. without rigorous research), and 
when it neglects the previously mentioned priority of authentic sources (al-Ibraaheem, 
1996, pp. 100-101 and al-Roomi, 2005, pp. 175-176). 
Furthermore, Quran scholars such as al-Qattaan (2000, p. 321) and al-Ibraaheem 
(1996, pp. 106-107) have put forward certain prerequisites for those who have 
eligibility to be interpreters of the Quran; in brief, interpreters of the Quran must: 
a) Have a true and sound belief in Islam. 
b) Follow proper methodologies of interpretation, i.e. following the above-
mentioned hierarchy of sources and avoiding subjectivity. 
c) Have vast knowledge of ‘narration science’, ‘principles of jurisprudence’ and 
all the aspects of the Arabic language. 
d) Have sound knowledge of the different branches of Quranic Sciences like the 
inimitability of the Quran, contexts of revelation, muhkam and mutashaabih 
verses, abrogating and abrogated verses, general and specific verses, etc.). 
To sum up, Quranic sciences are key in understanding the proper methods of 
interpretations. Further, its specific branch of al-muhkam wal-mutashaabih, as well as 
others have primary significance in outlining the right lines that interpreters and, 
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therefore, translators should follow to have sound understanding of the entire Quran. 
More significantly, knowing these matters and the various aspects of the Quranic 
texture via Quranic sciences is vital prior to indulging in interpreting and translating 
the verses. That is, it is better to have a holistic view about the entire Quran before 
going on to deal with single verses. This is well proved by the translation studies top-
down approach, which overrules the bottom-up one (for further elaboration on this 
point, see sections 8.7. and 9.3.).  
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CHAPTER 4.  
METHODOLOGY 
 
4.1. Brief Overview of Basic Methodological Concepts 
In order to understand the methodology of the current research, the relevant 
methodological concepts are briefly reviewed in this section. One basic concept in 
methodology is ‘ontology’, which is defined by Matthews and Ross (2010, p. 23) as 
“the way the social world is seen to be and what can be assumed about the nature and 
reality of the social phenomena that make up the social world”. Elaborating on this, 
they distinguish three types of ontological perspectives through which one can account 
for the social world; these are objectivism, constructivism and realism. They go on to 
define each of these three perspectives. They (2010, p. 24-25) see objectivism as 
asserting that, “the social phenomena that make up our social world have an existence 
of their own [, i.e.] apart from and independent of the social actors (humans) who are 
involved”. This applies to natural sciences where the researcher investigates natural 
phenomena as they occur, the researcher’s interference or manipulation of data is 
reduced to the minimum, and the investigator is as objective as possible. 
Constructivism sees social phenomena as “only real in the sense that they are 
constructed ideas which are continually being reviewed by those involved in them” 
(2010, p. 25), i.e. their reality does not lie in them but in the humans’ minds 
interpreting them (2010, p. 28). 
Another basic concept is ‘epistemology’, which Matthews and Ross define as “the 
theory of knowledge and how we know things” (2010, p. 23). More clearly, while 
ontology is how one can see the social phenomena, epistemology is the way by which 
one can obtain knowledge about these social phenomena. Similarly, they (2010, p. 23) 
identify three epistemological approaches related to those three ontological 
perspectives namely positivism, interpretivism and realism. Then, the ontological 
‘objectivism’ perspective is seen as linked to the epistemological position of 
‘positivism’ and the ontological ‘constructivism’ to the epistemological 
‘interpretivism’. Additionally, ‘realism’ is taken to be both an ontological perspective 
and an epistemological approach. Therefore, in terms of the ontological view of 
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objectivism social researchers take the ‘positivist’ epistemology, which proposes that 
“social phenomena can be objectively researched, data about the social world can be 
collected and measured, and the resulting observations must remain independent of 
the researchers’ subjective understandings” (Saldanha and O’Brien, 2013, p. 11). In 
other words, the researcher ‘has no impact on the data’. This epistemological position, 
i.e. the positivist, assumes a specific relation to the quantitative approaches to research 
where statistics is supposed to be an objective tool of investigation that reduces the 
researcher’s interference and subjectivity to the minimum (Saldanha and O’Brien, 
2013, p. 11). Yet, social researchers who opt for the constructivist ontological 
approach take the epistemological position of ‘interpretivism’, which “prioritizes 
people’s subjective understandings and interpretations of social phenomena and is 
often linked with qualitative approaches to research, where the researchers attempt to 
explore the social world from the point of view of the actors and reflect on their own 
subjective interpretations” (Saldanha and O’Brien, 2013, p. 12). 
The third ontological and epistemological position is ‘realism’; this proposes a 
combined standpoint mixing both objectivism/positivism and constructivism/ 
interpretivism positions. Realism agrees with objectivism in that “certain phenomena 
exist outside the human mind and can be objectively investigated”; however, it also 
affirms “the existence of invisible but powerful structures and mechanisms that cannot 
be directly observable but whose effects are apparent” (Saldanha and O’Brien, 2013, 
p. 12). Therefore, realist researchers may typically apply both qualitative and 
quantitative approaches via using mixed methods. In other words, categorising the 
ontological and epistemological approaches is a relative matter; most times they are 
overlapping and hybrid and cannot be separated easily. As Saldanha and O’Brien 
(2013, p. 12) maintain, it is almost illogical to describe a given study as solely 
manifesting one of these three positions. Rather, research always involves hybridity 
and priorities, with one approach being foregrounded and others being peripheral, 
although concurrently at play. 
An equation on another scale is also often made among these three 
ontological/epistemological positions with the three different research approaches of 
quantitative, qualitative and mixed or triangulation methods. Objectivism/positivism 
is related to quantitative methods, constructivism/ interpretivism is related to 
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qualitative approaches, while realism is associated with mixed or triangulation 
methods. Typically, quantitative approaches tend to use “structured data which can be 
represented numerically and analysed statistically, whereas the qualitative approach 
will generate semi or unstructured data” (2013, p. 21), where most of the analysis is 
manual even though automation may be sometimes possible (2013, p. 22). The mixed-
methods approach or ‘triangulation’ means using both quantitative and qualitative 
methods in the same research, with one being used first and the other at the second 
place, i.e. the researcher may start with the qualitative followed by quantitative 
approach or vice versa (2013, p. 23). This third approach, i.e. the mixed approach, is 
always recommended, if possible, for full understanding of the phenomena 
investigated. 
Going further, the three categories mentioned above are also said to correspond to 
three basic types of research in terms of the logics they follow in dealing with the 
research questions or hypotheses, data collection and data analysis. These are the 
deductive, inductive and abductive types of research. Inductive research “involves the 
development of theories and hypotheses from the data collected (it moves from 
particular instances to general statements)”, while deduction “involves the testing of 
existing theories or hypotheses through data (it moves from general statements to 
specific instances)” (Saldanha and O’Brien, 2013, pp. 14-15). Abduction “proposes to 
isolate the most convincing reasons (hypotheses) from a research result and to research 
these hypotheses further”, i.e. incorporating both induction and deduction (Saldanha 
and O’Brien, 2013, pp. 14-15). The following table summarises the above-mentioned 
concepts and the interrelations among them: 
Table 4.1 Research Interrelated Framework 
 Research Frameworks 
 Ontological Perspectives Epistemological Positions Approaches Logics 
1 Objectivism Positivism Quantitative Deduction 
2 Constructivism Interpretivism Qualitative Induction 
3 Realism Realism Mixed Abduction 
The above-reviewed concepts are generally applicable to different areas of research. 
More specifically, Williams & Chesterman and Toury have mentioned other 
categorisations that are specifically relevant to translation studies. Williams & 
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Chesterman mention ‘conceptual’ vs ‘empirical’ kinds of research. On the one hand, 
they consider conceptual research as aiming at defining and clarifying concepts, 
interpreting or reinterpreting ideas, relating concepts into larger systems, introducing 
new concepts, metaphors or frameworks that help to better understand the object of 
research (Williams and Chesterman, 2002, p. 58). On the other hand, they see 
empirical research as seeking “new data, new information derived from the 
observation of data and from experimental work…[as well as seeking] evidence which 
supports or disconfirms hypotheses, or generates new ones” (Williams and 
Chesterman, 2002, p. 58). The latter is, of course, also applicable to research questions 
and not solely related to hypotheses. Apart from this and more relevant to the current 
research is Toury’s tripartite categorisation of comparative translation studies, in 
which “one may compare several translations into one language done by different 
translators, either in the same period or in different periods of time… or one may 
compare different phases in the establishment of one translation… or, finally, several 
translations of what is assumed to be the same text into different languages” (Toury, 
1985, p.24). By definition, the first of Toury’s three categories represent the 
methodology of the current research.  
4.2. Positioning the Methodology of the Present Study 
It is now the time to define the methodology of the current research in terms of the 
above-mentioned concepts. Regarding the ontological and epistemological 
frameworks, the subject matter of the current research leans itself towards the 
constructivism/interpretivism and realism positions. This is clearly because the 
concept of mutashaabih verses, which is the prime focus of the study, is a relatively 
non-naturalistic concept. That is, determining what constitutes mutashaabih is highly 
relative and mainly dependent on the interpreters, translators and researchers of the 
Quran themselves, i.e. not existing outside the minds of the human actors involved. 
Thus, the researcher cannot avoid their interference with the data simply because of 
the mere nature of the subject matter investigated. Consequently, the constructivism/ 
interpretivism framework fits the subject matter, as it affirms that social phenomena 
are not independent of humans and acknowledges the consistent role of social actors 
who are, in this context, the exegetes, translators and researchers of the Quran. 
Likewise, such phenomena require qualitative approaches, “where the researchers 
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attempt to explore the social world from the point of view of the actors and reflect on 
their own subjective interpretations” (Saldanha and O’Brien, 2013, p. 12). The current 
research applies mixed methods; it is not only qualitative but also uses quantitative 
methods as a basis for comparison. For more details on this point, see Section 4.5. at 
the end of this chapter. 
On the other scale, the current research is not deductive but primarily inductive and is 
also abductive in some parts. This is basically because it sets research questions to 
answer, rather than hypotheses to prove or disprove. Thus, findings and 
understandings will flow as the research develops, i.e. moving from specific data to 
general statements. Unlike the deductive direction of testing existing theories or 
hypotheses, the inductive approach adopted in the current research aims to uncover 
what is unknown and not investigated yet. Nevertheless, as the research develops, 
some new issues may arise, which in turn requires an additional phase of using mixed 
methods of an ‘abductive’ nature. To sum up, the researcher believes, as Saldanha and 
O’Brien (2013, p. 62) do, that classifying the current research under one of the above-
mentioned categories is a relative matter, and there is always some degree of overlap 
and hybridity. Thus, the current research incorporates both constructivism and realism, 
interpretivism and realism, and mixes both quantitative and qualitative methods in an 
inductive and abductive manner. 
Turning more specifically to translation research concepts, the current research fits 
into Toury’s first category of comparative research where, “one may compare several 
translations into one language done by different translators, either in the same period 
or in different periods of time” (1985, p.24). Similarly, it falls into Chesterman’s 
‘comparative research’ category, more exactly incorporating ‘parallel’ rather than 
‘comparable’ data in Williams and Chesterman’s terms.  They (2002, p. 66) see 
parallel data as “containing translated texts and their originals”, whereas comparable 
data consist of “translated texts and non-translated texts with a similar function and 
subject matter in the target language”. Looking at different translations of an original 
text (the Quran), the current research clearly falls under the first category. As such, 
the study also represents Marco’s (2009) ‘textual-descriptivist’ and Saldanha and 
O’Brien’s (2013) ‘product-oriented’ research types. 
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4.3. Contrastive Analysis 
Contrastive analysis (CA) is a branch of linguistics; it systematically compares two or 
more languages aiming at determining their similarities and differences. The origins 
of contrastive analysis studies have been traced back to Renaissance (Krzeszowski, 
1995). However, the newly articulated and mature identity of contrastive analysis is 
pioneered by Fries (1945) and Lado (1957). They both establish assumptions of 
contrastive analysis specifically for language teaching. The landmarks of their scope 
and function of contrastive analysis are clear in their much-quoted statements. Fries 
(1945, p. 9) pinpoints that “[the] most efficient materials [for language teaching] are 
those that are based upon a scientific description of the language to be learned, 
carefully compared with a parallel description of the native language of the learner”. 
Likewise, Lado (1957, p. 1) argues that “in the comparison between native and foreign 
language lies the key to ease or difficulty in foreign language learning”. These two 
statements shape the basic assumptions of contrastive analysis which became then the 
basis for Ronald Wardhaugh’s ‘The Contrastive Analysis Hypothesis’ (CAH) in 1970. 
Since then, the term of contrastive analysis hypothesis or CAH has been used widely. 
Wardhaugh (1970, p. 123) defines CAH as “the claim that the best language teaching 
materials are based on a contrast of the two competing linguistic systems”. 
Accordingly, these assumptions articulate two main points: (1) the first language of 
learners interferes with the learning of the second language and causes errors, and (2) 
the larger the difference gap between the first and second language of learners, the 
more difficult is learning. At that stage, proponents of contrastive analysis use these 
assumptions to conclude that a systematic comparison between the first and second 
language focusing on the differences can ‘predict’ those areas of difficulty in learning 
the second language depending on the differences; then, they base their teaching 
materials on those predictions to make second language learning less problematic and 
more sufficient.  
During its early stages, contrastive analysis focused on micro-linguistic issues such as 
grammar, lexis and phonology while the focus turned in the 1970s and 1980s to study 
macro-linguistic issues like text linguistics and discourse analysis (James, 1980, pp. 
61, 98). Contrastive analysis is based on the necessity that “the two languages must 
have some common measure by which they can be compared, called a tertium 
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comparationis, otherwise the contrastive task is not possible”. In other words, in order 
to identify differences, one first needs to establish a ground of similarities depending 
on which differences would be measured and stand out. Generally speaking, 
contrastive analysis has made use of three kinds of corpora: (1) ‘translation corpora’: 
original texts with their translations, (2) ‘comparable corpora’: original texts in 
different languages sharing specific features and (3) ‘parallel corpora’: using the 
previous two kinds together. The third is suggested to overcome the side effects of 
translated texts since they bring some other factors into play like translators’ 
competence and errors happening while translating (Hasselgard, 2010, p. 100). 
In its practical phases, contrastive analysis follows certain procedures for analysis. Its 
early procedures can be summarised into three points: (1) describing and comparing 
the system of the first and the second language concerning the features need to be 
studied, (2) determining the differences and, therefore, predicting points of difficulty 
in learning and (3) using these results to synthesise teaching materials (Johansson, 
2008, p. 10). More elaborately, Keshavarz (2011, p. 14) summarises five different 
procedures for contrastive analysis; these are: (1) selecting certain linguistic features 
or constructions to be compared, (2) describing both systems included in terms of 
those linguistic features, (3) comparing them, (4) predicting about difficulties learners 
may encounter in learning the second language and (5) verifying the predictions 
whether they turn up or not. 
Contrastive analysis and translation are partially related. Theoretically speaking, 
Toury (1980, p. 29) points out that “an exhaustive contrastive description of the 
languages involved is a precondition for any systematic study of translations”. Further, 
Hoey and Houghton (2000, p. 49) highlights that CA and translation are bidirectionally 
related in that translations, on one side, of certain texts constitute the data for 
contrastive analysis (see, for instance, Krzeszowski, 1990 and James, 1980); from the 
other side, contrastive analysis could help explain some difficulties encountered in 
translation (see, for instance, Nida, 1964; Beekman and Callow, 1974; Enkvist, 1978 
and Baker, 1992). Despite the fact that translational data is inevitable in contrastive 
analysis, it has some shortcomings that should be controlled. These are the size of 
translated samples, whether they are naturally translated or purposefully fabricated 
and whether the analysts are using their own translations or someone else’s. 
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Contrastive analysis, the other way round, cannot be disposed completely in 
translation pedagogy or assessment (Hoey and Houghton, 2000, p.49). 
By nature, translation is based on similarities across languages. Accordingly, 
contrastive analysts “have either explicitly or implicitly made use of translation as a 
means of establishing cross-linguistic relationships” (Johansson, 2008, p. 13). More 
explicitly, Roman Jakobson (1959, p. 234) stresses that “any comparison of two 
languages implies an examination of their mutual translatability”. Going further, 
James (1980, p. 178) and Johansson (2007, p. 3) pinpoint that translation equivalence 
represents tertium comparationis for contrastive analysis. 
Hasselgard (2010, p. 98) recognises that “contrastive/cross-linguistic studies are not 
dependent on any particular theoretical framework”; despite this fact, it has certain 
invariant procedures. Similarly, the current research shares only some general basics 
with contrastive analysis in terms of methodology; however, it majorly deviates from 
the assumptions and purposes underpinning contrastive analysis. Still, it incorporates 
some of the procedures of contrastive analysis after adapting them to the current 
subject of investigation. For instance, procedures of selection, description and 
comparison are inevitable in contrastive studies. To sum up, the current research 
adapts, revises and molds some of the essential procedures of contrastive analysis into 
the specific framework of the study to be highly productive for answering its specific 
questions and fulfilling its purposes. 
4.4. Data Collection 
In order to unravel the subject matter in its integrity and answer the research questions, 
two sets of data were collected in two stages: the first stage is determining the original 
mutashaabih, muhkam and ambiguous verses to be studied, and the second is 
determining the translations of the Quran to be investigated in the current research. 
The research studies 30 mutashaabih, 30 ambiguous and 30 muhkam verses and/or 
instances in 25 English translations as is explained in the following sections.  
By nature, the concept of mutashaabih is controversial on all levels from definition 
and determination to interpretation and translation. This problematic nature also has 
implications for any research on the subject matter. For this blurry nature, 
unfortunately, random sampling, which is often recommended as it gives all the 
91 
members of data equal chance to be selected (Saldanha and O’Brien, 2013, p. 33), 
cannot be used in the current research since the muhkam vs. mutashaabih distinction 
is relative, blurry and problematic. For random sampling of muhkam verses to be 
possible, mutashaabih and ambiguous verses need to be excluded first. Likewise, to 
conduct random sampling of mutashaabih verses, muhkam and ambiguous verses 
would need to be excluded. This, in fact, presupposes that one knows which verses are 
muhkam, mutashaabih and ambiguous, which is not the case. Instead, in such a 
continuum of non-clear-cut categories of muhkam, mutashaabih and ambiguous 
verses, there is a need to determine the most and least typical verses of each specific 
category. Then, the most prototypical samples would be selected, and the least would 
be left out due to the fact that the least typical verses of each group are so dynamic 
that they may fall under different categories simultaneously. By including the most 
typical verses of each category solely, one can better ensure the relevance of the data 
to the research questions and the validity of the results.  Therefore, purposive and 
stratified sampling methods are used for collecting data for the current research, as 
they are the most suitable for its subject matter and aims. Purposive sampling 
“involves selecting a sample based on pre-defined critical parameters” (Saldanha and 
O’Brien, 2013, p. 34) while stratified sampling “may be random or systematic, but 
also ensures that specific groups (or strata) within the population are represented” 
(Saldanha and O’Brien, 2013, p. 34). These two sampling methods are used 
specifically to ensure that the investigated phenomena are fully represented by the data 
under investigation. This, in turn, leads to gain credible, reliable and valid results. 
4.4.1. Collection of Verses 
It is methodologically and logically impractical to study the entire Quran, which 
includes 6236 verses, in order to categorise them into muhkam, mutashaabih and 
ambiguous. This is regarded as unfeasible even by the most salient exegetes and 
scholars of the Quran; none of them have ever produced such a definitive and 
comprehensive categorisation of muhkam and mutashaabih verses throughout the 
entire Quran. However, this area of study is not as loose or uncharted as one might 
think at first glance, because there are hundreds of interpretations of the Quran and 
tens of Quranic Studies books, which pave the way for the current research. That is, 
the Quranic interpreters and scholars have defined, identified and categorised many 
92 
muhkam and mutashaabih verses, even though not comprehensively. Therefore, the 
collection of mutashaabih and muhkam verses used in this study is based on the 
previous relevant literature. 
4.4.2. Collection of Mutashaabih Verses  
In order to select the mutashaabih verses, more than 18 of the most authoritative 
Quranic studies books were consulted. These works are, in turn, based on tens of 
various interpretations of the Quran as well as other Islamic studies. Indeed, most of 
the Quran scholars base their work on the views of salient exegetes in Islamic 
literature. Additionally, the works consulted represent almost all the Islamic schools 
of thought, which ensures the different views and classifications of mutashaabih and 
muhkam are taken into consideration. Moreover, an attempt was made to ensure that 
all the different technical definitions of muhkam-mutashaabih dichotomy, reviewed 
before in section 3.2.3. are represented in the samples. Furthermore, concerning the 
mutashaabih verses, most of the samples cited by those scholars have been included 
in the data. These represent the most agreed-upon verses in terms of scholarly 
classification. Nevertheless, this is not the sole criterion but the major one because the 
works of these scholars are not equal in terms of the space they devote to the concept 
of mutashaabih and its representing verses. For instance, some books deal with the 
entire issue in five pages only with no more than two examples, while others devote 
much more; the most extensive of which is Ma’rifa’s work, which devotes 527 pages 
with more than 200 examples. This is why it is followed primarily in this research. 
More significantly, he also summarises the works of many other interpreters and 
scholars. The following are the works consulted in the literature review chapter and 
for collating the mutashaabih and muhkam verses: 
1. al-Suyooti, J. A. (2008) al-Itqaan fi Uloom al-Quraan (Mastering Quranic 
Sciences) 
2. al-Zarkashi, B. A. (1917/2006) al-Burhaan fi Uloom al-Quraan (The Evidence in 
Quranic Sciences) 
3. Ma’rifa, M. H. (2009/2011) al-Tamheed fi Uloom al-Quraan (An Introduction to 
Quranic Sciences) 
4. al-Roomi, F. A. R. (2005) Diraasaat fi Uloom al-Quraan (Studies in Quranic 
Sciences) 
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5. al-Ibraheem (1996) Buhooth Manhajiyah fi Uloom al-Quraan (Methodological 
Studies on Quranic Sciences) 
6. al-Qattaan (2000) Mabaahith fi Uloom al-Quraan (Studies in Quranic Sciences) 
7. Noon (2009) al-Wajeez fi Uloom al-Quraan (Brief Guide to Quranic Sciences) 
8. al-Sabbaagh (1990) Lamahaat fi Uloom al-Quraan wa Itijaahaat al-Tafseer 
(Perspectives in Quranic Sciences) 
9. al-Attaar (1995) Muhaadharaat fi Uloom al-Quraan (Lectures in Quranic Sciences) 
10. al-Ni’ma (2008) Uloom al-Quraan (Quranic Sciences) 
11. Dib-al-Bagha and Dib-Mistu (1998) al-Waadhih fi Uloom al-Quraan (The Clear 
[Reference] on Quranic Sciences) 
12. al-Hakeem (1993) Uloom al-Quraan (Quranic Sciences) 
13. Abu-Sulaimaan (1984) Mawrid al-Dham’aan fi Uloom al-Quraan (The Thirst’s 
Quencher in Quranic Sciences) 
14. Laasheen (2002) al-La’aali’ al-Hisaan fi Uloom al-Quraan (The Charming Pearls 
in Quranic Sciences) 
15. Zarzoor (1981) Uloom al-Quraan: Madkhal ila Tafseer al-Quraan wa Bayaan 
I’jaazih (Quranic Sciences: An Introduction to Interpreting the Quran and 
Explaining its Inimitability) 
16. Shahaata (2002) Uloom al-Quraan (Quranic Sciences) 
17. al-Subhaani (2005) Manaahij al-Tafseer (Methods of Interpreting [the Quran]) 
18. Ibn-al-Jauzi (1987) Funoon al-Afnaan fi Ajaa’ib Uloom al-Quraan (The 
Branches’ Arts in the Miracles of Quranic Sciences) 
As was reviewed earlier, there are several and various definitions of mutashaabih and 
none of those definitions is sufficiently comprehensive. Therefore, this research tries 
as much as possible to collect verses that represent most if not all the definitions 
presented in section 3.2.3. Additionally, it has also been taken into consideration that 
the verses collected for the study are agreeable by as many Islamic scholars as 
possible. Then, the collected samples of mutashaabih verses are divided into different 
categories in order to analyse each category separately. Yet, they are all related to each 
other in some features, as will be outlined below. These categories are:  
1. Freestanding-Letters Verses (4 Verses) 
2. Allah’s attributes, actions and other issues directly related to Him 
2.1. Face Concept (4 Verses) 
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2.2. Hand & Fist Concepts (7 Verses) 
2.3. Leg Concept (1 Verse) 
2.4. Coming Concept (5 Verses) 
2.5. Seat Concept (1 Verse) 
2.6. Throne Concept (6 Verses) 
2.7. Ambush Concept (1 Verse) 
2.8. Speech Concept (1 Verse) 
The following table shows all the 30 mutashaabih verses and/or instances under study 
and their categories. The specific unit of analysis is underlined in each verse:  
Table 4.2 The 30 Mutashaabih Instances under Study 
 Verse # Verse 
Freestanding-Letters Verses (4 Verses) 
1 Q2: 1 
﴿ملا﴾ 
﴾Alif Laam Meem  ﴿  
2 Q3: 1 
﴿ملا﴾ 
﴾Alif Laam Meem﴿  
3 Q40: 1 
﴿مح﴾ 
﴾Ha Meem﴿  
4 Q41: 1 
﴿مح﴾ 
﴾Ha Meem  ﴿  
 
Face Concept (4 Verses) 
5 Q2: 115 
 َّم
َ
ث
َ
ف 
ْ
او
ُّ
لَو
ُ
ت اَم
َ
نْي
َ
أ
َ
ف ُبِر
ْ
غ
َ ْ
لماَو 
ُ
قِر
ْ
ش
َ ْ
لما ِ
ّ
�َِو﴿ ِ
ّ
� 
ُ
ھ
ْ
جَو ﴾ٌميِل َع ٌعِساَو َ ّ� َّنِإ 
﴾To Allah belong the east and the west: so whichever way you turn, there 
is the face of Allah! Allah is indeed all-bounteous, all-knowing﴿  
6 Q28: 88 
 
َّ
لاِإ 
ٌ
كِلا
َ
ه ٍءْي
َ
�� ُّل
ُ
� َو
ُ
ه 
َّ
لاِإ 
َ
ھ
َ
لِإ 
َ
لا َر
َ
خآ اًه
َ
لِإ ِ
َّ
� َعَم 
ُ
ع
ْ
د
َ
ت 
َ
لاَو﴿ 
ُ
ھَه
ْ
جَو ﴾ َنوُع َجْر ُت ِھْي َل�َِو ُم ْك ُح ْ�ا ُھ َل 
﴾And do not invoke another god besides Allah; there is no god except 
Him. Everything is to perish except His Face. All judgement belongs to 
Him, and to Him you will be brought back  ﴿  
7 Q55: 27 
 ى
َ
قْب�ََو﴿ 
َ
ك ِ�َّر 
ُ
ھ
ْ
جَو ﴾ِماَر ْك ِ
ْ
لإاَو ِل
َ
لا
َ
ج
ْ
�ا و
ُ
ذ 
﴾yet lasting is the Face of your Lord, majestic and munificent﴿  
8 Q76: 9  ْم ُكُمِع ْط ُن اَم َّنِإ﴿ ِ َّ� ِھ ْجَوِل ﴾اًرو ُك ُش َلاَو ءا َز َج ْم ُكنِم ُد�ِر ُن َلا 
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 Verse # Verse 
﴾[saying,] ‘We feed you only for the sake [face] of Allah. We do not want 
any reward from you nor any thanks  ﴿  
Hand & Fist Concepts (7 Verses) 
9 Q5: 64 
 
ُ
دو�ُ�َ
ْ
لا ِت
َ
لا
َ
قَو﴿ 
ٌ
ة
َ
لو
ُ
ل
ْ
غَم ِ
ّ
� 
ُ
دَي  ْلَب ْاو ُلا َق اَمِب ْاو ُنِع ُلَو ْم�ِ�ِدْي
َ
أ 
ْ
ت
َّ
ل
ُ
غ ِنا
َ
ت
َ
طوُس
ْ
بَم 
ُ
ها
َ
دَي  ُقِفنُي
 ُ�
َ
�ْيَب ا
َ
نْي
َ
ق
ْ
ل
َ
أَو اًر
ْ
ف
ُ
كَو ا
ً
ناَي
ْ
غ
ُ
ط 
َ
ك ِ�ّ
َّر نِم 
َ
كْي
َ
لِإ َلِزن
ُ
أ ا َّم م�ُ
ْ
� ِّم ا�ً�ِث
َ
ك 
َّ
ن
َ
دي�ِ
َ
�
َ
لَو ءا
َ
ش
َ
� 
َ
فْي
َ
ك 
َ
ةَوا
َ
د
َ
ع
ْ
لا ُم
 
َ
عْس
َ
يَو 
ُ ّ
� ا
َ
ه
َ
أ
َ
ف
ْ
ط
َ
أ ِبْر
َ
ح
ْ
� ِ
ّ
ل اًرا
َ
ن 
ْ
او
ُ
د
َ
قْو
َ
أ اَم
َّ
ل
ُ
� ِةَماَيِق
ْ
لا ِمْوَي �
َ
�ِإ ءا
َ
ض
ْ
غَب
ْ
لاَو ا
ً
داَس
َ
ف ِضْر
َ
لأا ��ِ 
َ
نْو
﴾
َ
نيِدِس
ْ
ف
ُ ْ
لما ُّبِحُي 
َ
لا 
ُ ّ
�َو 
﴾The Jews say, ‘Allah’s hand is tied up.’ Tied up be their hands, and cursed 
be they for what they say! Rather, His hands are wide open: He bestows as 
He wishes.Surely many of them will be increased by what has been sent to 
you from your Lord in rebellion and unfaith, and We have cast enmity and 
hatred amongst them until the Day of Resurrection.Every time they ignite 
the flames of war, Allah puts them out.They seek to cause corruption on 
the earth, and Allah does not like the agents of corruption  ﴿  
10 Q36: 71 
 
ْ
ت
َ
لِم
َ
ع ا َّمِم ْمُه
َ
ل ا
َ
ن
ْ
ق
َ
ل
َ
خ ا
َّ
ن
َ
أ اْوَرَي ْم
َ
لَو
َ
أ﴿ا
َ
نيِدْي
َ
أ ﴾ َنو ُكِلاَم اَه َل ْمُه َف اًما َع ْ�
َ
أ 
﴾Have they not seen that We have created for them —of what Our hands 
have worked— cattle, so they have become their masters?﴿  
11 Q38: 75 
 
ُ
ت
ْ
ق
َ
ل
َ
خ ا
َ
ِلم 
َ
د
ُ
ج�ْ
َ
� ن
َ
أ 
َ
ك
َ
ع
َ
نَم اَم ُسيِلْبِإ اَي َلا
َ
ق﴿ َّي
َ
دَيِب ﴾ َن�ِلا َع ْلا َنِم َتن ُك ْم
َ
أ 
َ
ت�ْ
َ
�
ْ
ك
َ
تْس
َ
أ 
﴾He said, ‘O Iblis! What keeps you from prostrating before that which I 
have created with My [own] two hands? Are you arrogant, or are you [one] 
of the exalted ones?’  ﴿  
Note: Q39: 67 has been studied twice as having two distinct, yet related, mutashaabih 
instances which are (a) ‘ھتضبق’ (literally means ‘his fist’) and (b) ‘ھنيميب’ (literally means 
‘in his right hand’). 
12 Q39: 67 
 اًعيِم
َ
ج ُضْر
َ ْ
لأاَو ِهِر
ْ
د
َ
ق 
َّ
ق
َ
ح 
َ َّ
� اوُر
َ
د
َ
ق اَمَو﴿ 
ُ
ھ
ُ
ت
َ
ضْب
َ
ق  ٌتا َّ�ِو ْطَم ُتاَوام َّسلاَو ِةَماَيِق ْلا َمْوَي
 ِھِنيِمَيِب ﴾ َنو ُكِر ْش ُ� ا َّم َع � َ�ا َع َ�َو ُھ َنا َحْبُس 
﴾They do not regard Allah with the regard due to Him, yet the entire earth 
will be in His fist on the Day of Resurrection, and the heavens, scrolled, in 
His right hand. Immaculate is He and exalted above [having] any partners 
that they ascribe [to Him]﴿ 
13 Q39: 67 
 
ٌ
تا َّ�ِو
ْ
طَم 
ُ
تاَوام َّسلاَو ِةَماَيِق
ْ
لا َمْوَي 
ُ
ھ
ُ
ت
َ
ضْب
َ
ق اًعيِم
َ
ج ُضْر
َ ْ
لأاَو ِهِر
ْ
د
َ
ق 
َّ
ق
َ
ح 
َ َّ
� اوُر
َ
د
َ
ق اَمَو ﴿
 ِھِنيِمَيِب ﴾ َنو ُكِر ْش ُ� ا َّم َع � َ�ا َع َ�َو ُھ َنا َحْبُس 
﴾They do not regard Allah with the regard due to Him, yet the entire earth 
will be in His fist on the Day of Resurrection, and the heavens, scrolled, in 
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 Verse # Verse 
His right hand. Immaculate is He and exalted above [having] any partners 
that they ascribe [to Him]﴿ 
14 Q48: 10 
 
َ َّ
� 
َ
نوُع�ِاَبُي اَم
َّ
نِإ 
َ
ك
َ
نوُع�ِاَبُي 
َ
نيِذ
َّ
لا 
َّ
نِإ﴿ ِ
َّ
� 
ُ
دَي  � َ� َع ُث ُكنَي اَم َّنِإ َف َث َك َّن نَم َف ْم�ِ�ِدْي
َ
أ 
َ
قْو
َ
ف
﴾اًميِظ
َ
ع اًر
ْ
ج
َ
أ ِھيِت
ْ
ؤُيَس
َ
ف 
َ َّ
� 
ُ
ھْي
َ
ل
َ
ع 
َ
د
َ
ها
َ
ع اَمِب �
َ
�ْو
َ
أ 
ْ
نَمَو ِھِس
ْ
ف
َ
ن 
﴾Indeed those who swear allegiance to you, swear allegiance only to 
Allah: the hand of Allah is above their hands. So whosoever breaks his 
oath, breaks it only to his own detriment, and whoever fulfils the covenant 
he has made with Allah, He will give him a great reward  ﴿  
15 Q51: 47 
 ا
َ
ها
َ
ن
ْ
ي
َ
نَب ءاَم َّسلاَو﴿ ٍدْي
َ
أِب ﴾ َنوُعِسوُ
َ
لم ا
َّ
ن�ِ َو 
﴾We have built the sky with might [hands], and indeed it is We who are its 
expanders﴿ 
Leg Concept (1 Verse) 
16 Q68: 42 
 ن
َ
ع 
ُ
ف
َ
ش
ْ
كُي َمْوَي﴿ ٍقاَس ﴾ َنوُعيِط َتْس َ� َلا َف ِدو ُج ُّ�لا � َ�ِإ َنْو َع ْد�َُو 
﴾The day when the catastrophe occurs [when the leg is uncovered], and 
they are summoned to prostrate themselves, they will not be able [to do 
it]﴿ 
Coming Concept (5 Verses) 
17 Q2: 210 
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َ
أ 
َّ
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َ
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ُ
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َ
ه﴿ 
ُ ّ
� ُم�ُ�َِت
ْ
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ُ
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ّ
� �
َ
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َ
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ُ
ة
َ
كِئلآ
َ ْ
لماَو ِماَم
َ
غ
ْ
لا 
َ
ن ِّم ٍل
َ
ل
ُ
ظ ��ِ
﴾ُروُملأا 
﴾Do they await anything but that Allah[’s command] should come to 
them in the shades of the clouds, with the angels, and the matter be 
decided [once for all]? And to Allah all matters are returned  ﴿  
18 Q6: 158 
 ْو
َ
أ 
ُ
ة
َ
كِئلآ
َ ْ
لما ُم�ُ�ِت
ْ
أ
َ
ت ن
َ
أ 
َّ
لاِإ 
َ
نوُر
ُ
ظنَي ْل
َ
ه﴿ 
َ
ك ُّ�َر َي�ِ
ْ
أَي  ِّ�َر ِتاَيآ ُضْع َ� َي�ِ
ْ
أَي ْو
َ
أ ُضْع
َ
� ي�ِ
ْ
أَي َمْوَي 
َ
ك
 
َ
تنا ِل
ُ
ق ا�ً
ْ
�
َ
خ ا�َ�ِاَميِإ ��ِ 
ْ
ت
َ
بَس
َ
ك ْو
َ
أ ُلْب
َ
ق نِم 
ْ
ت
َ
نَمآ 
ْ
ن
ُ
ك
َ
ت ْم
َ
ل ا�َ
ُ
�اَميِإ اًس
ْ
ف
َ
ن ُع
َ
فنَي 
َ
لا 
َ
ك ِ�َّر ِتاَيآ 
ْ
اوُرِظ
﴾
َ
نوُرِظ
َ
تنُم ا
َّ
نِإ 
﴾Do they await anything but that the angels should come to them, or your 
Lord should come, or some of your Lord’s signs should come? The day 
when some of your Lord’s signs do come, faith shall not benefit any soul 
that had not believed beforehand and had not earned some goodness in 
its faith. Say, ‘Wait! We too are waiting!’  ﴿  
19 Q16: 26 
 ْمِهِلْب
َ
ق نِم 
َ
نيِذ
َّ
لا َر
َ
كَم 
ْ
د
َ
ق﴿م�ُ
َ
�اَي
ْ
نُب 
ُ ّ
� ى
َ
�
َ
أ
َ
ف  ْمِهِقْو َف نِم ُف ْق َّسلا ُم�ِ�ْ َل َع َّر َخ َف ِدِعاَو َق ْلا َن ِّم
﴾
َ
نوُرُع
ْ
ش
َ
� 
َ
لا 
ُ
ثْي
َ
ح 
ْ
نِم ُبا
َ
ذ
َ
ع
ْ
لا ُم
ُ
ها
َ
ت
َ
أ َو 
﴾Those who were before them [had also] schemed. Then Allah razed 
[came at] their edifice from the foundations and the roof collapsed upon 
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 Verse # Verse 
them from above and the punishment overtook them whence they were 
not aware  ﴿  
20 Q59: 2 
 
ْ
�ا ِل َّو
َ
ِلأ ْمِهِراَيِد نِم ِبا
َ
تِك
ْ
لا ِل
ْ
ه
َ
أ 
ْ
نِم اوُر
َ
ف
َ
ك 
َ
نيِذ
َّ
لا ََجر
ْ
خ
َ
أ يِذ
َّ
لا َو
ُ
ه﴿ ن
َ
أ ْم
ُ
تن
َ
ن
َ
ظ اَم ِر
ْ
ش
َ
ح
 ِ
َّ
� 
َ
ن ِّم م�ُ
ُ
�وُص
ُ
ح ْم�ُ
ُ
�
َ
ع�ِا َّم م�ُ
َّ
�
َ
أ او
ُّ
ن
َ
ظَو او
ُ
جُر
ْ
خَي 
ُ َّ
� ُم
ُ
ها
َ
ت
َ
أ
َ
ف  َف َذ َقَو اوُبِس َت ْحَي ْم َل ُثْي َح ْنِم
 او�ُ�ِ
َ
ت
ْ
عا
َ
ف 
َ
ن�ِنِم
ْ
ؤ
ُ ْ
لما يِدْي
َ
أ َو ْم�ِ�ِدْي
َ
أِب م�ُ
َ
�وُيُب 
َ
نو�ُِر
ْ
خُي َب
ْ
ع ُّرلا ُم�ِ�ِو
ُ
ل
ُ
ق ��ِ﴾ِرا
َ
صْب
َ ْ
لأا ��ِو
ُ
أ اَي 
﴾It is He who expelled the faithless belonging to the People of the Book 
from their homes at the outset of [their] en masse banishment. You did 
not think that they would go out, and they thought their fortresses would 
protect them from Allah. But Allah came at them from whence they did 
not reckon and He cast terror into their hearts. They demolish their 
houses with their own hands and the hands of the faithful. So take lesson, 
O you who have insight!  ﴿  
21 Q89: 22 
﴿ 
َ
ك ُّ�َر ءا
َ
جَو ﴾ا �ف َص ا �ف َص ُك َلَ
ْ
لماَو 
﴾and your Lord and the angels arrive in ranks﴿  
Al-Kursi or Seat Concept (1 Verse) 
22 Q2: 255 
��ِ اَمَو ِتاَواَم َّسلا ��ِ اَم 
ُ
ھ
َّ
ل ٌمْو
َ
ن 
َ
لاَو 
ٌ
ة
َ
نِس 
ُ
ه
ُ
ذ
ُ
خ
ْ
أ
َ
ت 
َ
لا ُمو ُّي
َ
ق
ْ
لا ُّ�
َ
�
ْ
لا َو
ُ
ه 
َّ
لاِإ 
َ
ھـ
َ
لِإ 
َ
لا 
ُ ّ
�﴿  ِضْر
َ
لأا
 
َ
���ِ 
َ
نو
ُ
طيِحُي 
َ
لاَو ْمُه
َ
ف
ْ
ل
َ
خ اَمَو ْم�ِ�ِدْي
َ
أ 
َ
ن
ْ
�َب اَم ُم
َ
لْع
َ
� ِھِن
ْ
ذِإِب 
َّ
لاِإ 
ُ
ه
َ
د
ْ
نِع ُع
َ
ف
ْ
ش
َ
� يِذ
َّ
لا ا
َ
ذ نَم 
ْ
ن ِّم ٍءْي
 َعِسَو ءا
َ
ش اَمِب 
َّ
لاِإ ِھِم
ْ
لِع 
ُ
ھ ُّيِسْر
ُ
ك ﴾ُميِظ َع ْلا ُّ��ِ َع ْلا َو ُهَو اَمُه ُظ ْفِح ُه ُدو ُؤَي َلاَو َضْر
َ
لأاَو ِتاَواَم َّسلا 
﴾Allah—there is no god except Him— is the Living One, the All-
sustainer. Neither drowsiness befalls Him nor sleep. To Him belongs 
whatever is in the heavens and whatever is on the earth. Who is it that may 
intercede with Him except with His permission? He knows that which is 
before them and that which is behind them, and they do not comprehend 
anything of His knowledge except what He wishes. His seat embraces the 
heavens and the earth, and He is not wearied by their preservation, and 
He is the All-exalted, the All-supreme﴿ 
Al-Arsh or Throne Concept (6 Verses) 
23 Q11: 7 
 
َ
نا
َ
�َو ٍما َّي
َ
أ ِة
َّ
تِس ��ِ َضْر
َ
لأاَو ِتاَواَم َّسلا ق
َ
ل
َ
خ يِذ
َّ
لا َو
ُ
هَو﴿ 
ُ
ھ
ُ
شْر
َ
ع  ْم ُك ُّي
َ
أ ْم
ُ
كَو
ُ
لْبَيِل ءا
َ ْ
لما �
َ
�
َ
ع
 
َّ
لاِإ ا
َ
ذـ
َ
ه 
ْ
نِإ 
ْ
اوُر
َ
ف
َ
ك 
َ
نيِذ
َّ
لا 
َّ
ن
َ
لو
ُ
قَي
َ
ل ِتْو
َ ْ
لما ِدْع
َ
� نِم 
َ
نو
ُ
ثوُعْب َّم م
ُ
ك
َّ
نِإ 
َ
ت
ْ
ل
ُ
ق ن�ِ
َ
لَو 
ً
لاَم
َ
ع 
ُ
نَس
ْ
ح
َ
أ 
﴾
ٌ
ن�ِب ُّم ٌر
ْ
ح�ِ 
﴾It is He who created the heavens and the earth in six days —and His 
Throne was [then] upon the waters— that He may test you [to see] which 
of you is best in conduct. Yet if you say, ‘You will indeed be raised up after 
death,’ the faithless will surely say, ‘This is nothing but plain magic.’﴿ 
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 Verse # Verse 
24 Q20: 5 
 �
َ
�
َ
ع 
ُ
نَم
ْ
حَّرلا﴿ 
ْ
لا ِشْر
َ
ع ﴾ىَو َتْسا 
﴾the All-beneficent, settled on the Throne﴿  
25 Q25: 59 
 �
َ
�
َ
ع ىَو
َ
تْسا َّم
ُ
ث ٍما َّي
َ
أ ِة
َّ
تِس ��ِ اَم�ُ
َ
�ْيَب اَمَو َضْر
َ ْ
لأاَو ِتاَواَم َّسلا 
َ
ق
َ
ل
َ
خ يِذ
َّ
لا﴿ ِشْر
َ
ع
ْ
لا  ُنَم ْحَّرلا
﴾ا�ً�ِب
َ
خ ِھِب ْل
َ
أْسا
َ
ف 
﴾He, who created the heavens and the earth and whatever is between 
them in six days, and then settled on the Throne, the All-beneficent; so ask 
someone who is well aware about Him.  ﴿  
26 Q40: 7 
 
َ
نيِذ
َّ
لا﴿ َشْر
َ
ع
ْ
لا 
َ
نو
ُ
لِم
ْ
حَي  ِب َنو ُح ِّبَس
ُ
� 
ُ
ھ
َ
لْو
َ
ح 
ْ
نَمَو 
َ
نوُرِف
ْ
غ
َ
تْس
َ
يَو ِھِب 
َ
نو
ُ
نِم
ْ
ؤ�َُو ْم�ِ ِ�َّر ِدْم
َ
ح
 ِقَو 
َ
ك
َ
ليِبَس اوُعَب
َّ
تا َو اوُبا
َ
ت 
َ
نيِذ
َّ
لِل ْرِف
ْ
غا
َ
ف اًم
ْ
لِعَو 
ً
ةَم
ْ
حَّر ٍءْي
َ
�� َّل
ُ
� 
َ
تْعِسَو ا
َ
ن َّ�َر او
ُ
نَمآ 
َ
نيِذ
َّ
لِل ْمِه
﴾ِميِح
َ
ج
ْ
�ا َبا
َ
ذ
َ
ع 
﴾Those who bear the Throne, and those around it, celebrate the praise of 
their Lord and have faith in Him, and they plead for forgiveness for the 
faithful: ‘Our Lord! You comprehend all things in mercy and knowledge. 
So forgive those who repent and follow Your way and save them from the 
punishment of hell  ﴿  
27 Q69: 17 
 ا�َ�ِا
َ
جْر
َ
أ �
َ
�
َ
ع 
ُ
ك
َ
ل
َ ْ
لماَو﴿ َشْر
َ
ع ُلِم
ْ
ح�ََو ﴾ ٌةَيِناَم َث ٍذِئَمْوَي ْمُه َقْو َف َك ِ�َّر 
﴾and the angels will be all over it, and the Throne of your Lord will be 
borne that day by eight [angels]﴿  
28 Q27: 26 
 ُّبَر َو
ُ
ه 
َّ
لاِإ 
َ
ھ
َ
لِإ 
َ
لا 
ُ َّ
�﴿ ِشْر
َ
ع
ْ
لا ﴾ِميِظ َع ْلا 
﴾Allah—there is no god except Him— is the Lord of the Great Thron﴿  
Al-Mirsaad or Ambush Concept (1 Verse) 
29 Q89: 14 
 
َّ
نِإ﴿ ِدا
َ
صْر ِ
ْ
لماِب
َ
ل 
َ
ك َّ�َر﴾ 
﴾Indeed your Lord is in ambush﴿  
Speech Concept (1 Verse) 
30 Q4: 164 
 
َ
كْي
َ
ل
َ
ع ْمُهْصُص
ْ
ق
َ
ن ْم
َّ
ل 
ً
لاُسُرَو ُلْب
َ
ق نِم 
َ
كْي
َ
ل
َ
ع ْم
ُ
ها
َ
نْص
َ
ص
َ
ق 
ْ
د
َ
ق 
ً
لاُسُرَو﴿ ى َ��وُم 
ُ ّ
� َم
َّ
ل
َ
�َو
اًميِل
ْ
�
َ
ت﴾ 
﴾and apostles We have recounted to you earlier and apostles We have not 
recounted to you, —and to Moses Allah spoke directly [did speak to 
Moses]—  ﴿  
4.4.3. Freestanding-Letters Verses 
The unconnected letters (‘al-huroof al-muqatta’ah’ in Arabic) are freestanding letters 
that come at the beginning of 29 sections of the Quran. The selected verses are Q2: 1, 
Q3: 1, Q40:1 and Q41: 1. The first one, namely Q2:1 is the first occurrence of such 
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verses in the Quran. It consists of three disconnected letters of the Arabic alphabet, 
namely ‘ملا’, which are similar to the English ‘A’, ‘L’, and ‘M’ respectively. This 
means that it is not a lexical item, but a group of letters put together, in a sense like 
acronyms. However, acronyms are defined by the Oxford Advanced Learner’s 
Dictionary (2010) as “a word formed from the first letters of the words that make up 
the name of [something]”; acronyms are pronounced as one word whereas 
freestanding-letters verses are strings of letters that are pronounced separately. 
Another difference is that the meaning of the acronym is the meaning of the 
abbreviated words while the meaning of ‘unconnected’ letters is indefinite. That is, it 
is not certain whether they are acronyms or not and if they are acronyms, the real 
words abbreviated in these acronyms are indefinite as well. This is why there are 
around twenty opinions regarding their meanings. Yet, the most prevalent will be 
mentioned here.  Therefore, as they are semantically indefinite, they are unanimously 
considered as ‘mutashaabih’. Notably, such verses occur at the beginning of 29 
sections of the Quran with different combinations; some of them are only one letter as 
in ‘ص’ and ‘ق’ in Q37 and Q50 respectively; some are combined of two as in ‘مح’ 
which opens seven successive sections namely Q40, Q41, Q42, Q43, Q44, Q45 and 
Q46; still others are of three, four and five. Additionally, Q3: 1 is exactly the same as 
Q2: 1 and it is also taken in the study in order to see the consistency of translating the 
same original mutashaabih verse. Moreover, as this is intended to see the consistency 
in relation to the same verse, another two freestanding-letter verses are taken to 
measure another kind of consistency. Therefore, Q40: 1 and Q41: 1 are also taken to 
assess the translators’ consistency in translating different freestanding-letters verses. 
The latter two verses are also similar; they include two letters only ‘مح’ similar to 
English ‘hm’. 
In comparison to other mutashaabih verses, the unconnected-letters verses are unique 
in that they do not have the normal exegetic relation to muhkam verses and no exegete 
or Quranic sciences scholar has mentioned such a relation. This unique feature makes 
it necessary for them to be analysed separately. Apart from this, the research takes the 
first occurrence of this type of combination of letters as a reference point when 
examining the translation approach adopted by each translator: it is expected that 
translators would clearly set their approach for translating such verses in the first 
occurrence, and then either be consistent or inconsistent in the next occurrences. 
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4.4.4. Attributes and Actions of Allah 
The remaining 26 verses, as mentioned above, are related to Allah’s attributes and 
actions. It has been found that these verses share some specific features that can be 
summarised as follows: 
1. All are related to Allah’s attributes and actions. 
2. All are related to beliefs rather than conduct or commandments. 
3. All have the distinction of ‘outer vs. inner’ or ‘literal vs. figurative’ meanings. 
4. All necessitate the consultation of muhkam verses; that is, they are not self-
explanatory and, therefore, cannot be interpreted in isolation. 
For their shared features, and to avoid repetition, these 26 verses will be introduced 
collectively below. This is to show clearly what makes them considered as 
mutashaabih and then determine their mutashaabih element, i.e. the unit of analysis. 
The 26 verses, which are outlined above as related to Allah’s attributes and deeds are 
considered mutashaabih verses basically in terms of two related factors. First, there 
are muhkam verses, which establish the basic Islamic belief that ‘there is no similarity 
between Allah (sw) and his creation of whatever kind’. The following verses are 
examples: (a) ‘  َسَْیلءْيَش ِھِْلثِمَك ’ translated as ‘…There is nothing like unto Him…’ (al-
Mehri, 2010, Q42: 11), (b) ‘ا�یِمَس ُھَل ُمَلَْعت ْلَھ’ translated as ‘Do you know of any similarity 
to Him?’ (al-Mehri, 2010, Q19: 65) and ‘ ٌدََحأ اًُوفُك ُھَّل نَُكی ْمَلَو’ translated as ‘Nor is there to 
Him any equivalent’ (al-Mehri, 2010, Q112: 4). Based on muhkam verses like these, 
Islamic theology sets the rule that those verses whose superficial meanings allude 
some similarity between Allah (sw) and His creatures should not be interpreted 
literally but rather interpreters need to go deeper to open their inner meanings. Second, 
there is another basic Islamic belief that ‘there is no inconsistency in the whole Quran’. 
This is based on the muhkam verse Q4: 82 “ ْاُودَجََول ِ�ّ ِرْیَغ ِدنِع ْنِم َناَك َْولَو َنآُْرقْلا  َنوُرََّبَدَتی ََلاَفأ
اًرِیثَك اًَفِلاتْخا ِھِیف” translated by al-Mehri (2010) as: “Then do they not reflect upon the 
Qur’an? Had it been from [any] other than God, they would have found within it much 
contradiction”. According to this verse, any concept that seems to be inconsistent with 
the first set of muhkam verses is considered as mutashaabih and requires a careful and 
contextualised interpretation to avoid any appearance of inconsistency. Therefore, 
verses which ascribe concepts like body parts (e.g. ‘face’ or ‘hand’) to Allah (sw) are 
mutashaabih, as they are clearly inconsistent with those muhkam verses. Similarly, the 
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concepts of ‘establishing oneself on the throne’, ‘turning to’, ‘speaking’, ‘moving’ 
and/or ‘coming’ are mutashaabih because they apparently attribute human features to 
Allah (sw). Other mutashaabih concepts are ‘the seat (al-Kursi in Quranic terms)’, ‘the 
throne, (al-Arsh in Quranic terms)’ and ‘the ambush (al-Mirsaad in the Quranic)’; all 
these are controversial mutashaabih concepts revolving around the same point that 
they should be interpreted in their inner or figurative senses because their outer or 
literal senses suggest similarity between Allah (sw) and His creatures. 
Apart from this, it is worth noting that in the collection of mutashaabih and ambiguous 
verses, the mutashaabih verse Q39: 67 and the ambiguious verse Q2: 131 have been 
intentionally and purposefully cited and analysed twice. Each one of these two verses 
has two separate units of analysis. They provide a particular sample of inconsistency 
that unravels one of the main topics raised by the research questions. Regularly, 
inconsistencies occur between too distant instances such as a verse on page 10 of the 
Quran and a verse on page 310 with 300 pages separating them. However, the specific 
samples of the two verses mentioned above enable us to assess a deeper category of 
consistency and/or inconsistency. For, these two samples have two instances occurring 
in one single verse where only one word or a bit more separating them. Therefore, 
they bring about a marked category of inconsistent translators’ choices. (for further 
elaboration, see sections 8.7. and 9.3.). 
4.4.5. Collection of Muhkam Verses 
The same bibliographical resources mentioned in the collection of mutashaabih verses, 
were used to select the muhkam verses as well. However, the situation is not the same 
since the majority of the Quranic verses are muhkam, i.e. more than 5000 verses are 
muhkam. Moreover, not being controversial or of special sensitivity they are often 
overlooked, not discussed or substantiated with a few set of examples by Quranic 
scholars. Thus, little reference is made to muhkam verses in these works. Additionally, 
in the branch of ‘al-muhkam wal-mutashaabih’ of Quranic studies, mutashaabih, as a 
special controversial concept, is always foregrounded and discussed in detail, while 
muhkam is either discussed briefly or omitted entirely. This is why, with rare 
exception, examples in these works are not substantiated. Apart from this, two 
variables were taken into consideration in selecting muhkam verses: first, those few 
examples recurrently cited in the bibliographical resources mentioned above. Yet, the 
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circle of agreed-upon muhkam is much wider than that of mutashaabih – around a 
thousand vs. less than a hundred respectively. Secondly, those verses that are often 
identified by Quranic scholars as having direct exegetic relation to mutashaabih verses 
are given priority in the collection of muhkam verses. This is intentionally emphasised 
for two main reasons. First, these types of muhkam verses are unanimously agreed 
upon by most, if not all, interpreters and scholars of the Quran. As such, they represent 
the most typical muhkam verses and therefore would be representative and productive 
in terms of the purposes of the study. Second and more specifically, they are of specific 
benefit for answering the research questions dealing with the exegetic relation between 
muhkam and mutashaabih verses in translation. Based on these criteria, the selected 
muhkam verses are the following: 
Table 4.3. The 30 Muhkam Verses under Study 
 Verse # Verse 
1 Q1: 2 
 
ُ
دْم
َ
ح
ْ
�ا﴿﴾
َ
ن� ِ
َ
لما
َ
ع
ْ
لا ِّبَر ِ
ّ
� 
﴾All praise belongs to Allah, Lord of all the worlds﴿ 
2 Q112: 1 
﴾
ٌ
د
َ
ح
َ
أ 
ُ َّ
� َو
ُ
ه ْل
ُ
ق﴿ 
﴾Say, ‘He is Allah, the One﴿ 
3 Q112: 3 
﴾
ْ
د
َ
لوُي ْم
َ
لَو 
ْ
دِلَي ْم
َ
ل﴿ 
﴾He neither begat, nor was begotten﴿ 
4 Q112: 4 
 
ُ
ھ
َّ
ل ن
ُ
كَي ْم
َ
لَو﴿﴾
ٌ
د
َ
ح
َ
أ اًو
ُ
ف
ُ
ك 
﴾nor has He any equal  ﴿  
5 Q4: 40 
﴿ ٍة َّر
َ
ذ َلا
َ
ق
ْ
ثِم ُمِل
ْ
ظَي 
َ
لا 
َ ّ
� 
َّ
نِإ ﴾اًميِظ َع اًر ْج
َ
أ 
ُ
ھ
ْ
ن
ُ
د
َّ
ل نِم ِت
ْ
ؤ�َُو اَه
ْ
فِعا
َ
ضُي 
ً
ة
َ
نَس
َ
ح 
ُ
ك
َ
ت ن�َِو 
﴾Indeed Allah does not wrong [anyone] [even to the extent of] an atom’s 
weight, and if it be a good deed He doubles it[s reward], and gives from 
Himself a great reward.﴿ 
6 Q4: 82 
 ِ
ّ
� �ِ
ْ
�
َ
غ ِدنِع 
ْ
نِم 
َ
نا
َ
� ْو
َ
لَو 
َ
نآْر
ُ
ق
ْ
لا 
َ
نوُر َّب
َ
د
َ
تَي 
َ
لا
َ
ف
َ
أ﴿ا�ً�ِث
َ
ك ا
ً
ف
َ
لاِت
ْ
خا ِھيِف 
ْ
او
ُ
د
َ
جَو
َ
ل﴾ 
﴾Do they not contemplate the Quran? Had it been from [someone] 
other than Allah, they would have surely found much discrepancy in it.﴿ 
7 Q16: 90 
﴿ ِناَس
ْ
حِلإاَو ِل
ْ
د
َ
ع
ْ
لاِب ُرُم
ْ
أَي 
َ ّ
� 
َّ
نِإ  �ِ ْ�َب ْلاَو ِر َكنُ
ْ
لماَو ءا
َ
ش
ْ
ح
َ
ف
ْ
لا ِن
َ
ع ى�َ
ْ
ن�ََو ى
َ
�ْر
ُ
ق
ْ
لا يِذ ءا
َ
تي�ِ َو
﴾
َ
نوُر
َّ
ك
َ
ذ
َ
ت ْم
ُ
ك
َّ
ل
َ
ع
َ
ل ْم
ُ
ك
ُ
ظِع
َ
� 
﴾Indeed Allah enjoins justice and kindness and generosity towards 
relatives, and He forbids indecency, wrong, and aggression. He advises 
you, so that you may take admonition.﴿ 
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8 Q17: 23 
﴿ 
ُ
ها َّيِإ 
َّ
لاِإ 
ْ
او
ُ
دُبْع
َ
� 
َّ
لا
َ
أ 
َ
ك ُّ�َر ى
َ
��
َ
قَو  ْو
َ
أ اَم
ُ
ه
ُ
د
َ
ح
َ
أ �َ
َ
�ِك
ْ
لا 
َ
ك
َ
دنِع 
َّ
ن
َ
غ
ُ
لْبَي ا َّمِإ ا
ً
ناَس
ْ
حِإ ِنْي
َ
دِلاَو
ْ
لا�َِو
﴾اًم�ِر
َ
ك 
ً
لاْو
َ
ق اَمُه
َّ
ل ل
ُ
قَو اَم
ُ
هْر�َ
ْ
�
َ
ت 
َ
لاَو ٍ
ّ
ف
ُ
أ آَمُه
َّ
ل ل
ُ
ق
َ
ت 
َ
لا
َ
ف اَم
ُ
ه
َ
لاِك 
﴾Your Lord has decreed that you shall not worship anyone except Him, 
and [He has enjoined] kindness to parents. Should they reach old age at 
your side —one of them or both— do not say to them, ‘Fie!’1 And do 
not chide them, but speak to them noble words.﴿ 
9 Q42: 11 
 ْم
ُ
ك
ُ
ؤَر
ْ
ذَي اًجاَو
ْ
ز
َ
أ ِما
َ
ع
ْ
�
َ ْ
لأا 
َ
نِمَو اًجاَو
ْ
ز
َ
أ ْم
ُ
كِس
ُ
فن
َ
أ 
ْ
ن ِّم م
ُ
ك
َ
ل َل
َ
ع
َ
ج ِضْر
َ ْ
لأاَو ِتاَواَم َّسلا ُرِطا
َ
ف﴿
 ِھيِف ٌءْي
َ
�� ِھِل
ْ
ثِم
َ
ك َس
ْ
ي
َ
ل ﴾�ُ�ِصَبلا ُعيِم َّسلا َو ُهَو 
﴾The originator of the heavens and the earth, He made for you mates 
from your own selves, and mates of the cattle, by which means He 
multiplies you. Nothing is like Him, and He is the All-hearing, the All-
seeing.﴿ 
10 Q2: 43 
﴿ 
َ
ة
َ
لا َّصلا 
ْ
اوُميِق
َ
أ َو ﴾ َن�ِعِكا َّرلا َعَم 
ْ
اوُع
َ
كْراَو 
َ
ةا
َ
�
َّ
زلا 
ْ
او
ُ
تآ َو 
﴾And maintain the prayer, and give the zakat, and bow along with those 
who bow [in prayer].﴿ 
11 Q2: 183 
 
ْ
او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَي﴿ ُماَي ِّصلا ُم
ُ
كْي
َ
ل
َ
ع َبِت
ُ
ك  ْم ُك َّل َع َل ْم ُكِلْب َق نِم َنيِذ َّلا � َ� َع َبِت ُك اَم َك
﴾
َ
نو
ُ
ق
َّ
ت
َ
ت 
﴾O you who have faith! Prescribed for you is fasting as it was prescribed 
for those who were before you, so that you may be Godwary.﴿ 
12 Q2: 275 
 
َ
كِل
َ
ذ ِّس
َ ْ
لما 
َ
نِم 
ُ
نا
َ
طْي
َّ
شلا 
ُ
ھ
ُ
ط َّب
َ
خ
َ
تَي يِذ
َّ
لا ُمو
ُ
قَي اَم
َ
ك 
َّ
لاِإ 
َ
نوُمو
ُ
قَي 
َ
لا ا�َ ِّرلا 
َ
نو
ُ
ل
ُ
�
ْ
أَي 
َ
نيِذ
َّ
لا﴿
 ا�َ ِّرلا ُل
ْ
ثِم ُعْيَب
ْ
لا اَم
َّ
نِإ 
ْ
او
ُ
لا
َ
ق ْم�ُ
َّ
�
َ
أِبا�َ ِّرلا َم
َّر
َ
حَو َعْيَب
ْ
لا 
ُ ّ
� َّل
َ
ح
َ
أَو  َّر ن ِّم 
ٌ
ة
َ
ظِعْوَم 
ُ
هءا
َ
ج نَم
َ
ف ِھ ِ�ّ
﴾
َ
نو
ُ
دِلا
َ
خ ا�َ�ِف ْم
ُ
ه ِرا
َّ
نلا ُبا
َ
ح�ْ
َ
أ 
َ
كِئـ
َ
لْو
ُ
أ
َ
ف 
َ
دا
َ
ع 
ْ
نَمَو ِ
ّ
� �
َ
�ِإ 
ُ
هُرْم
َ
أَو 
َ
ف
َ
لَس اَم 
ُ
ھ
َ
ل
َ
ف َى�َ
َ
تنا
َ
ف 
﴾Those who exact usury will not stand but like one deranged by the 
Devil’s touch. That is because they say, ‘Trade is just like usury.’ While 
Allah has allowed trade and forbidden usury [taking interest]. Whoever, 
on receiving advice from his Lord, relinquishes [usury], shall keep [the 
gains of] what is past, and his matter shall rest with Allah. As for those 
who resume, they shall be the inmates of the Fire and they shall remain 
in it [forever].  ﴿  
13 Q3: 97 
 َو َميِهاَرْبِإ ُما
َ
ق َّم 
ٌ
تا
َ
نـ ِّيَب 
ٌ
تاَيآ ِھيِف﴿ ا
ً
نِمآ 
َ
نا
َ
� 
ُ
ھ
َ
ل
َ
خ
َ
د نَم ِت
ْ
يَب
ْ
لا ُّجِح ِسا
َّ
نلا �
َ
�
َ
ع ِ
ّ
�َِو  ِنَم
﴾
َ
ن� ِ
َ
لما
َ
ع
ْ
لا ِن
َ
ع ٌّي�ِ
َ
غ الله 
َّ
نِإ
َ
ف َر
َ
ف
َ
ك نَمَو 
ً
لايِبَس ِھْي
َ
لِإ 
َ
عا
َ
ط
َ
تْسا 
﴾In it are manifest signs [and] Abraham’s Station, and whoever enters it 
shall be secure. And it is the duty of mankind toward Allah to make 
pilgrimage to the House —for those who can afford the journey to it— 
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and should anyone renege [on his obligation], Allah is indeed without 
need of the creatures.﴿ 
14 
Q16: 
115 
﴿ ُم
ُ
كْي
َ
ل
َ
ع َم َّر
َ
ح اَم
َّ
نِإ ِري�ِنِخ
ْ
�ا َم
ْ
ح
َ
�َو َم
َّ
د
ْ
لاَو 
َ
ة
َ
تْي
َ ْ
لما  ٍغاَب �َ ْ� َغ َّر ُط ْضا ِنَم َف ِھِب ِ
ّ
� �ِ
ْ
�
َ
غِل َّلِه
ُ
أ آَمَو
﴾ٌميِح َّر ٌرو
ُ
ف
َ
غ 
َ ّ
� 
َّ
نِإ
َ
ف ٍدا
َ
ع 
َ
لاَو 
﴾He has forbidden you only carrion, blood, the flesh of the swine, and 
that which has been offered to other than Allah. But should someone be 
compelled, without being rebellious or aggressive, indeed Allah is all-
forgiving, all-merciful.﴿ 
15 Q17: 32 
﴿ى
َ
�ِ
ّ
زلا 
ْ
او�َُر
ْ
ق
َ
ت 
َ
لاَو ﴾ًلايِبَس ءاَسَو ًة َشِحا َف َنا َ� ُھ َّنِإ 
﴾Do not approach fornication. It is indeed an indecency and an evil 
way﴿ 
16 Q2: 286 
﴿اَه
َ
عْسُو 
َّ
لاِإ اًس
ْ
ف
َ
ن 
ُ ّ
� 
ُ
ف ِ
ّ
ل
َ
�ُي 
َ
لا  نِإ ا َن ْذِخا َؤ ُت َلا ا َن َّ�َر ْت َبَس
َ
ت
ْ
كا اَم ا�َ�ْ
َ
ل
َ
عَو 
ْ
ت
َ
بَس
َ
ك اَم اَه
َ
ل
 ا
َ
ن َّ�َر ا
َ
نِلْب
َ
ق نِم 
َ
نيِذ
َّ
لا �
َ
�
َ
ع 
ُ
ھ
َ
ت
ْ
لَم
َ
ح اَم
َ
ك اًرْصِإ ا
َ
نْي
َ
ل
َ
ع ْلِم
ْ
ح
َ
ت 
َ
لاَو ا
َ
ن َّ�َر ا
َ
ن
ْ
أ
َ
ط
ْ
خ
َ
أ ْو
َ
أ ا
َ
نيِس
َّ
� 
َ
لاَو
 
ُ
ف
ْ
عاَو ِھِب ا
َ
ن
َ
ل 
َ
ة
َ
قا
َ
ط 
َ
لا اَم ا
َ
ن
ْ
ل ِّم
َ
ح
ُ
ت  ِمْو َق ْلا � َ� َع ا َنْرُصنا َف ا َنَلاْوَم َتن
َ
أ آ
َ
نْم
َ
حْراَو ا
َ
ن
َ
ل ْرِف
ْ
غاَو ا
َّ
ن
َ
ع
﴾
َ
ن�ِرِفا
َ
�
ْ
لا 
﴾Allah does not task any soul beyond its capacity. Whatever [good] it 
earns is to its benefit, and whatever [evil] it incurs is to its harm. ‘Our 
Lord! Take us not to task if we forget or make mistakes! Our Lord! Place 
not upon us a burden as You placed on those who were before us! Our 
Lord! Lay not upon us what we have no strength to bear! Excuse us and 
forgive us, and be merciful to us! You are our Master, so help us against 
the faithless lot!’.﴿ 
17 Q3: 9 
 ِھيِف َب�َْر 
َّ
لا ٍمْوَيِل ِسا
َّ
نلا ُعِما
َ
ج 
َ
ك
َّ
نِإ ا
َ
ن َّ�َر﴿ 
َ
دا
َ
عي ِ
ْ
لما 
ُ
فِل
ْ
خُي 
َ
لا 
َ ّ
� 
َّ
نِإ﴾ 
﴾Our Lord! You will indeed gather mankind on a day in which there is no 
doubt. Indeed Allah does not break His promise.﴿ 
18 Q6: 103 
﴿ ُرا
َ
صْب
َ
لأا 
ُ
ھ
ُ
كِر
ْ
د
ُ
ت 
َّ
لا ﴾�ُ�ِب َخ ْ�ا ُفيِط َّللا َو ُهَو َرا َصْب
َ
لأا 
ُ
كِر
ْ
دُي َو
ُ
هَو 
﴾The sights do not apprehend Him, yet He apprehends the sights, and 
He is the All-attentive, the All-aware.﴿ 
19 Q12: 2 
 
ُ
ها
َ
ن
ْ
ل
َ
زن
َ
أ ا
َّ
نِإ﴿ ا �ي�َِر
َ
ع ا
ً
نآ ْر
ُ
ق﴾
َ
نو
ُ
لِقْع
َ
� ْم
ُ
ك
َّ
ل
َ
ع
َّ
ل 
﴾Indeed We have sent it down as an Arabic Quran so that you may apply 
reason.﴿ 
20 Q13: 40  َك َّنَي َّفَو َت َن ْو
َ
أ ْم
ُ
ه
ُ
دِع
َ
� يِذ
َّ
لا َضْع
َ
� 
َ
ك
َّ
ن�َِر
ُ
ن ا َّم ن�َِو﴿ ا
َ
نْي
َ
ل
َ
عَو 
ُ
غ
َ
لاَب
ْ
لا 
َ
كْي
َ
ل
َ
ع اَم
َّ
نِإ
َ
ف ُباَسِح
ْ
�ا﴾ 
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﴾Whether We show you a part of what We promise them, or take you 
away [before that], your duty is only to communicate, and it is for Us to 
do the reckoning.﴿ 
21 Q15: 9 
 َر
ْ
ك ِ
ّ
ذلا ا
َ
ن
ْ
ل
َّ
ز
َ
ن 
ُ
ن
ْ
ح
َ
ن ا
َّ
نِإ﴿ 
َ
نو
ُ
ظِفا
َ
ح
َ
� 
ُ
ھ
َ
ل ا
َّ
ن�ِ َو﴾ 
﴾Indeed We have sent down the Reminder, and indeed We will preserve 
it.﴿ 
22 Q16: 19 
﴿ 
َ
نو
ُ
نِلْع
ُ
� اَمَو 
َ
نو ُّرِس
ُ
� اَم ُم
َ
لْع
َ
� 
ُ ّ
�َو﴾ 
﴾Allah knows whatever you hide and whatever you disclose.﴿ 
23 Q17: 9 
﴿ �َ�ِ ي�ِ
َّ
لِل يِد�ْ�ِ 
َ
نآْر
ُ
ق
ْ
لا ا
َ
ذـ
َ
ه 
َّ
نِإ ُمَو
ْ
ق
َ
أ  ْمُه َل َّن
َ
أ ِتا
َ
ح�ِا َّصلا 
َ
نو
ُ
لَمْع
َ
� 
َ
نيِذ
َّ
لا 
َ
ن�ِنِم
ْ
ؤ
ُ ْ
لما ُر ِ
ّ
ش
َ
ب�َُو
﴾ا�ً�ِب
َ
ك اًر
ْ
ج
َ
أ 
﴾Indeed this Quran guides to what is most upright, and gives the good 
news to the faithful who do righteous deeds that there is a great reward 
for them.﴿ 
24 Q17: 22 
﴿ َر
َ
خآ اًهـ
َ
لِإ ِ
ّ
� َعَم ل
َ
ع
ْ
ج
َ
ت 
َّ
لا ﴾ًلاو ُذ ْخ َّم اًموُم ْذَم َدُع ْق َت َف 
﴾Do not set up another god besides Allah, or you will sit blameworthy, 
forsaken.﴿ 
25 Q31: 12 
 ِھِس
ْ
ف
َ
نِل ُر
ُ
ك
ْ
ش
َ
� اَم
َّ
نِإ
َ
ف ْر
ُ
ك
ْ
ش
َ
� نَمَو ِ
َّ
�ِ ْر
ُ
ك
ْ
شا ِن
َ
أ 
َ
ةَم
ْ
كِح
ْ
�ا 
َ
ناَم
ْ
ق
ُ
ل ا
َ
ن
ْ
ي
َ
تآ 
ْ
د
َ
ق
َ
لَو﴿ 
َّ
نِإ
َ
ف َر
َ
ف
َ
ك نَمَو
 
ٌ
ديِم
َ
ح ٌّي�ِ
َ
غ 
َ َّ
�﴾ 
﴾Certainly We gave Luqman wisdom, saying, ‘Give thanks to Allah; and 
whoever gives thanks, gives thanks only for his own sake. And whoever 
is ungrateful, [let him know that] Allah is indeed all-sufficient, all-
laudable.’﴿ 
26 Q31: 15 
 اَي
ْ
ن
ُّ
دلا ��ِ اَم�ُ�ِْحا
َ
صَو اَمُهْعِط
ُ
ت 
َ
لا
َ
ف ٌم
ْ
لِع ِھِب 
َ
ك
َ
ل َس
ْ
ي
َ
ل اَم ي�ِ 
َ
كِر
ْ
ش
ُ
� ن
َ
أ ��
َ
ع 
َ
كا
َ
د
َ
ها
َ
ج ن�َِو﴿
 َّ�
َ
�ِإ َبا
َ
ن
َ
أ 
ْ
نَم َليِبَس ْعِب
َّ
تا َو ا
ً
فوُرْعَم ْم
ُ
كُعِجْرَم َّ�
َ
�ِإ َّم
ُ
ث ﴾ َنو ُلَمْع َ� ْم ُتن ُك اَمِب م ُك ُئ ِ
ّ
ب
َ
ن
ُ
أ
َ
ف 
﴾But if they urge you to ascribe to Me as partner that of which you have 
no knowledge, then do not obey them. Keep their company honourably 
in this world and follow the way of him who turns to Me penitently. Then 
to Me will be your return, whereat I will inform you concerning what you 
used to do.﴿ 
27 Q39: 30 
﴿ 
َ
نو
ُ
ت ِّي
َّم م�ُ
َّ
��َِو 
ٌ
ت ِّيَم 
َ
ك
َّ
نِإ﴾ 
﴾You will indeed die, and they [too] will die indeed.﴿ 
28 Q41: 54 
 ْم�ِ ِ�َّر ءا
َ
ق ِ
ّ
ل ن ِّم ٍة�َْرِم ��ِ ْم�ُ
َّ
�ِإ 
َ
لا
َ
أ﴿ 
ٌ
طيِح ُّم ٍءْي
َ
�� ِّل
ُ
�ِب 
ُ
ھ
َّ
نِإ 
َ
لا
َ
أ﴾ 
﴾Look! They are indeed in doubt about the encounter with their Lord! 
Look! He indeed comprehends all things!.﴿ 
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29 Q42: 51 
﴿ 
ُ َّ
� 
ُ
ھَم ِ
ّ
ل
َ
�ُي ن
َ
أ ٍر
َ
ش
َ
بِل 
َ
نا
َ
� اَمَو اًي ْحَو َّلاِإ  ٍبا َجِح ءاَرَو نِم ْو
َ
أ  ِھِن ْذِإِب �َ�ِوُي َف ًلاوُسَر َلِسْرُي ْو
َ
أ 
﴾ٌميِك
َ
ح ٌّ��ِ
َ
ع 
ُ
ھ
َّ
نِإ ءا
َ
ش
َ
� اَم 
﴾It is not [possible] for any human that Allah should speak to him except 
through revelation or from behind a curtain [veil], or send a messenger 
who reveals by His permission whatever He wishes. Indeed He is all-
exalted, all-wise.﴿ 
30 Q57: 4 
 ��ِ ُج�َِي اَم ُم
َ
لْع
َ
� ِشْر
َ
ع
ْ
لا �
َ
�
َ
ع ىَو
َ
تْسا َّم
ُ
ث ٍما َّي
َ
أ ِة
َّ
تِس ��ِ َضْر
َ ْ
لأاَو ِتاَواَم َّسلا 
َ
ق
َ
ل
َ
خ يِذ
َّ
لا َو
ُ
ه﴿
 ُل�ِنَي اَمَو ا�َ
ْ
�ِم ُُجر
ْ
خَي اَمَو ِضْر
َ ْ
لأا  ا�َ�ِف ُجُرْع َ� اَمَو ءاَم َّسلا َنِم ْم ُتن ُك اَم َنْي
َ
أ ْم
ُ
ك
َ
عَم َو
ُ
هَو  ُ َّ�َو
﴾�ٌ�ِصَب 
َ
نو
ُ
لَمْع
َ
� اَمِب 
﴾It is He who created the heavens and the earth in six days; then settled 
on the Throne. He knows whatever enters the earth and whatever 
emerges from it and whatever descends from the sky and whatever 
ascends to it, and He is with you wherever you may be, and Allah sees 
best what you do.﴿ 
4.4.6. Collection of Ambiguous Verses 
Ambiguous verses are the third category studied in the current research. The nature of 
these verses demands a different method of data collection. Purposive and stratified 
sampling is still the approach used, but not in the same manner they were used with 
mutashaabih or muhkam. In other words, the purposes and criteria in the purposive 
and stratified sampling here are different from those used in the collection of 
mutashaabih and muhkam verses. This is primarily because the English technical 
concept of ‘ambiguity’ has no one-to-one equivalent in Arabic linguistics or Quranic 
studies. Hence, the researcher needs to determine instances of Quranic verses, which 
fall into the ambiguous category. This does not need to be done from scratch. Despite 
the non-existence of a category that is exactly similar to ambiguity, still there are 
highly similar notions scattered here and there in Quranic studies. The main 
corresponding concept in Quranic studies is ‘al-Mushtarak al-Lafdhi’, which deals 
with words with more than one meaning and studies the implications of polysemy and 
homonymy for the interpretation of the Quran. Therefore, it is a synonym of both 
‘polysemy’ and ‘homonymy’, which are, as mentioned before, the primary source of 
lexical ambiguity. In addition, the other major type of ambiguity, i.e. structural 
ambiguity, is also studied extensively in some areas of Quranic studies. More 
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specifically, structural ambiguity is implied in most grammatical analyses of the Quran 
where the same sentence has more than one reading. More specifically, it is 
substantiated by those studies, which discuss the various interpretations caused by 
grammatically originated views. In addition, as mentioned before, ‘al-Waqf wal-
Ibtidaa’’ (pausing and resumption), which defines the rules of where to start or restart 
reading and where to pause, also have manifestations of structural ambiguities.  
In selecting a sample of verses to study the translation of ambiguity in the Quran, the 
procedure consisted of three stages: (1) the different types of ambiguity in English 
linguistics were examined, (2) subsequently, their equivalent categories in the Arabic 
Quranic literature were determined, and (3) a sample of representative verses were 
identified in the Quran. The following Quranic Studies references were consulted to 
select ambiguous verses to be studied: 
1. al-Taiyaar (2001) al-Tafseer al-Lughawi lil-Quraan al-Kareem (The Linguistic 
Interpretation of the Holy Quran) 
2. al-Finesaan (1997) Ikhtilaaf al-Mufasireen: Asbaabuh wa Aathaaruh (Differences 
among Interpreters: Reasons and Effects) 
3. al-Taiyaar (2012) Wuqoof al-Quraan wa Atharuh fi al-Tafseer (Pauses of the Quran 
and their Effects on its Interpretation) 
4. Dawaabsha (2009) al-Waqf wal-Wasl al-Ijbaariyaan fi al-Quraan al-Kareem 
(Obligatory Pauses and Continuity in the Holy Quran) 
5. al-Daamghaani (1998) al-Wujooh wal-Nadhaa’ir li-Alfaadh Kitaab Allah al-Azeez 
(Polysemy in Allah’s Book [the Quran]) 
6. Ibn Qutaibah (1973) Ta’weel Mushkil al-Quraan (Interpreting the Problematic 
Verses of the Quran) 
7. al-Shaaya’ (1995) Asbaab Ikhtilaaf al-Mufasireen (Reasons behind Discrepancies 
among Interpreters) 
8. al-Hoori (2001) Asbaab Ikhtilaaf al-Mufasireen fi Tafseer Ayaat al-Ahkaam 
(Reasons behind Discrepancies among Interpreters in Interpreting Lawgiving 
Verses) 
9. al-Munjid (1999) al-Ishteraak al-Lafdhi fi al-Quraan al-Kareem (Polysemy in the 
Holy Quran) 
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Using these resources, 30 ambiguous verses and/or instances were selected for the 
current study. They represent three categories of ambiguity namely the lexical, 
structural and referential types of ambiguity:  
Table 4.4 The 30 Ambiguous Instances under Study 
 Verse # Verse 
Lexical Ambiguity (21 Verses) 
1 Q3: 85 
 �َ
ْ
�
َ
غ ِغ
َ
ت
ْ
بَي نَمَو﴿ ِم
َ
لاْسِلإا ﴾ َن�ِرِسا َخ ْ�ا َنِم ِةَرِخلآا ��ِ َو ُهَو ُھ ْنِم َلَب ْقُي ن َل َف ا ًنيِد 
﴾Should anyone follow a religion other than Islam, it shall never be 
accepted from him, and he will be among the losers in the Hereafter.﴿ 
2 Q3: 19 
 ِ
ّ
� 
َ
دنِع 
َ
ني ِ
ّ
دلا 
َّ
نِإ﴿ ُم
َ
لاْسِلإا  ُم ُهءا َج اَم ِدْع َ� نِم َّلاِإ َبا َتِك ْلا ْاو ُتْو
ُ
أ 
َ
نيِذ
َّ
لا 
َ
ف
َ
ل
َ
ت
ْ
خا اَمَو
﴾ِباَسِح
ْ
�ا ُعيِرَس ِ
ّ
� 
َّ
نِإ
َ
ف ِ
ّ
� ِتاَيآِب ْر
ُ
ف
ْ
كَي نَمَو ْم�ُ
َ
�ْيَب اًي
ْ
غ
َ
� ُم
ْ
لِع
ْ
لا 
﴾Indeed, with Allah religion is Islam, and those who were given the 
Book did not differ except after knowledge had come to them, out of 
envy among themselves. And whoever defies Allah’s signs [should 
know that] Allah is swift at reckoning.﴿ 
3 Q3: 67 
 ا
ً
فيِن
َ
ح 
َ
نا
َ
� نِك
َ
لَو ا �يِنا َرْص
َ
ن 
َ
لاَو ا �يِدو�ُ�َ ُميِهاَرْبِإ 
َ
نا
َ
� اَم﴿اًمِلْس ُّم ﴾ َن�ِكِر ْشُ
ْ
لما 
َ
نِم 
َ
نا
َ
� اَمَو 
﴾Abraham was neither a Jew nor a Christian. Rather he was a hanif, a 
muslim, and he was not one of the polytheists.﴿ 
4 Q3: 52 
 ُرا
َ
صن
َ
أ 
ُ
ن
ْ
ح
َ
ن 
َ
نو ُّ�ِراَو
َ
ح
ْ
�ا َلا
َ
ق ِ
ّ
� �
َ
�ِإ يِرا
َ
صن
َ
أ 
ْ
نَم َلا
َ
ق َر
ْ
ف
ُ
ك
ْ
لا ُم�ُ
ْ
�ِم ى َ��يِع َّس
َ
ح
َ
أ ا َّم
َ
ل
َ
ف﴿
 ا
َّ
ن
َ
أِب 
ْ
دَه
ْ
شاَو ِ
ّ
�اِب ا
َّ
نَمآ ِ
ّ
� 
َ
نوُمِلْسُم﴾ 
﴾And when Jesus sensed their faithlessness, he said, ‘Who will be my 
helpers toward Allah?’ The Disciples said, ‘We will be helpers of Allah. 
We have faith in Allah, and bear witness that we are muslims﴿ 
Note: Q2: 131 has been studied twice as having two distinct, yet related, ambiguous 
instances which are (a) ‘ملسأ’ (meaning ‘be a muslim/be a Muslim and/or submit’) and 
(b) ‘تملسأ’ (meaning ‘I have been a muslim/I have been a Muslim and/or I have 
submitted’). 
5 Q2: 131 
 
ُ
ھ ُّ�َر 
ُ
ھ
َ
ل َلا
َ
ق 
ْ
ذِإ﴿ ْمِلْس
َ
أ  َلا َق 
َ
أ 
ُ
تْم
َ
لْس ﴾ َن� ِ
َ
لما
َ
ع
ْ
لا ِّبَرِل 
﴾When his Lord said to him, ‘Submit [be a muslim],’ he said, ‘I submit [I 
have been a muslim] to the Lord of all the worlds.’﴿ 
6 Q2: 131 
 َلا
َ
ق 
ْ
ذِإ﴿  َلا َق ْمِلْس
َ
أ 
ُ
ھ ُّ�َر 
ُ
ھ
َ
ل  ُتْم َلْس
َ
أ ﴾ َن� ِ
َ
لما
َ
ع
ْ
لا ِّبَرِل 
﴾When his Lord said to him, ‘Submit [be a Muslim],’ he said, ‘I submit 
[I have been a Muslim] to the Lord of all the worlds.’﴿ 
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7 Q60: 1 
 ْم
ُ
ك َّو
ُ
د
َ
عَو ي ِّو
ُ
د
َ
ع او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَي﴿ءاَيِلْو
َ
أ  اوُر َف َك ْد َقَو ِة َّدَوَ
ْ
لماِب م�ِ�ْ
َ
لِإ 
َ
نو
ُ
ق
ْ
ل
ُ
ت
 ْم
ُ
ت
ْ
جَر
َ
خ ْم
ُ
تن
ُ
ك نِإ ْم
ُ
ك ِ�َّر ِ
َّ
�اِب او
ُ
نِم
ْ
ؤ
ُ
ت ن
َ
أ ْم
ُ
كا َّي�ِ َو َلوُس َّرلا 
َ
نو
ُ
جِر
ْ
خُي ِ
ّ
ق
َ
ح
ْ
�ا 
َ
ن ِّم م
ُ
كءا
َ
ج اَمِب
 ِة
َّ
دَو
َ ْ
لماِب م�ِ�ْ
َ
لِإ 
َ
نو ُّرِس
ُ
� ي�ِا
َ
ضْرَم ءا
َ
غِتْبا َو ��ِيِبَس ��ِ ا
ً
داَهِج اَمَو ْم
ُ
تْي
َ
ف
ْ
خ
َ
أ اَمِب ُم
َ
ل
ْ
ع
َ
أ ا
َ
ن
َ
أ َو
﴾ِليِب َّسلا ءاَوَس َّل
َ
ض 
ْ
د
َ
ق
َ
ف ْم
ُ
كنِم 
ُ
ھ
ْ
ل
َ
ع
ْ
فَي نَمَو ْم
ُ
تن
َ
ل
ْ
ع
َ
أ 
﴾O you who have faith! Do not take My enemy and your enemy for 
friends, [secretly] offering them affection (for they have certainly 
defied whatever has come to you of the truth, expelling the Apostle 
and you, because you have faith in Allah, your Lord) if you have set out 
for jihad in My way and to seek My pleasure. You secretly nourish 
affection for them, while I know well whatever you hide and whatever 
you disclose, and whoever among you does that has certainly strayed 
from the right way.﴿ 
8 Q5: 51 
 ىَرا
َ
ص
َّ
نلاَو 
َ
دو�ُ�َ
ْ
لا 
ْ
او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا 
ْ
او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَي﴿ءاَيِلْو
َ
أ  نَمَو ٍضْع َ� ءاَيِلْو
َ
أ ْمُه
ُ
ضْع
َ
�
﴾
َ
ن� ِِلما
َّ
ظلا َمْو
َ
ق
ْ
لا يِد�ْ�َ 
َ
لا 
َ ّ
� 
َّ
نِإ ْم�ُ
ْ
�ِم 
ُ
ھ
َّ
نِإ
َ
ف ْم
ُ
كن ِّم مُه
َّ
لَو
َ
تَي 
﴾O you who have faith! Do not take the Jews and the Christians for 
allies: they are allies of each other. Any of you who allies with them is 
indeed one of them. Indeed Allah does not guide the wrongdoing lot.﴿ 
9 Q9: 23 
 ْم
ُ
ك
َ
نا َو
ْ
خ�َِو ْم
ُ
كءاَبآ 
ْ
او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا 
ْ
او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَي﴿ءاَيِلْو
َ
أ  � َ� َع َر ْف ُك ْلا ْاو ُّب َح َتْسا ِن َإ
﴾
َ
نو
ُ
ِلما
َّ
ظلا ُم
ُ
ه 
َ
كِئـ
َ
لْو
ُ
أ
َ
ف ْم
ُ
كن ِّم مُه
َّ
لَو
َ
تَي نَمَو ِناَميِلإا 
﴾O you who have faith! Do not befriend your fathers and brothers if 
they prefer faithlessness to faith. Those of you who befriend them —
it is they who are the wrongdoers.﴿ 
10 Q69: 20 
 ي ِ
ّ
�ِإ﴿ 
ُ
تن
َ
ن
َ
ظ ﴾ ْھيِباَسِح ٍق َلاُم ي ِ
ّ
�
َ
أ 
﴾Indeed I knew that I shall encounter my account.﴿ 
11 Q59: 2 
 ن
َ
أ ْم
ُ
تن
َ
ن
َ
ظ اَم ِر
ْ
ش
َ
ح
ْ
�ا ِل َّو
َ
ِلأ ْمِهِراَيِد نِم ِبا
َ
تِك
ْ
لا ِل
ْ
ه
َ
أ 
ْ
نِم اوُر
َ
ف
َ
ك 
َ
نيِذ
َّ
لا َجَر
ْ
خ
َ
أ يِذ
َّ
لا َو
ُ
ه﴿
 او
ُ
جُر
ْ
خَياو
ُّ
ن
َ
ظَو  اوُبِس َت ْحَي ْم َل ُثْي َح ْنِم ُ َّ� ُم ُها َت
َ
أ
َ
ف ِ
َّ
� 
َ
ن ِّم م�ُ
ُ
�وُص
ُ
ح ْم�ُ
ُ
�
َ
ع�ِا َّم م�ُ
َّ
�
َ
أ
 
ُ
ل
ُ
ق ��ِ 
َ
ف
َ
ذ
َ
قَو ��ِو
ُ
أ اَي او�ُ�ِ
َ
ت
ْ
عا
َ
ف 
َ
ن�ِنِم
ْ
ؤ
ُ ْ
لما يِدْي
َ
أ َو ْم�ِ�ِدْي
َ
أِب م�ُ
َ
�وُيُب 
َ
نو�ُِر
ْ
خُي َب
ْ
ع ُّرلا ُم�ِ�ِو
﴾ِرا
َ
صْب
َ ْ
لأا 
﴾It is He who expelled the faithless belonging to the People of the Book 
from their homes at the outset of [their] en masse banishment. You did 
not think that they would go out, and they thought their fortresses 
would protect them from Allah. But Allah came at them from whence 
they did not reckon and He cast terror into their hearts. They demolish 
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their houses with their own hands and the hands of the faithful. So take 
lesson, O you who have insight!  ﴿  
12 Q2: 22 
 
َ
نِم ِھِب َجَر
ْ
خ
َ
أ
َ
ف ءاَم ءاَم َّسلا 
َ
نِم َل
َ
زن
َ
أ َو ءا
َ
نِب ءاَم َّسلاَو 
ً
اشاَرِف َضْر
َ
لأا ُم
ُ
ك
َ
ل َل
َ
ع
َ
ج يِذ
َّ
لا﴿
 ِ
ّ
�ِ 
ْ
او
ُ
ل
َ
ع
ْ
ج
َ
ت 
َ
لا
َ
ف ْم
ُ
ك
َّ
ل 
ً
اق
ْ
زِر ِتاَرَم
َّ
ثلا 
ً
ادا
َ
دن
َ
أ  ُتن
َ
أ َو﴾
َ
نوُم
َ
لْع
َ
� ْم 
﴾He who made the earth a place of repose for you, and the sky a 
canopy, and He sends down water from the sky, and with it He brings 
forth crops for your sustenance. So do not set up equals to Allah, while 
you know.﴿ 
13 Q2: 57 
 ُم
ُ
كْي
َ
ل
َ
ع ا
َ
ن
ْ
ل
َ
زن
َ
أ َو َماَم
َ
غ
ْ
لا ُم
ُ
كْي
َ
ل
َ
ع ا
َ
ن
ْ
ل
َّ
ل
َ
ظَو﴿ ىَو
ْ
ل َّسلاَو 
َّ
ن
َ ْ
لما  اَمَو ْم ُكا َن ْق َزَر اَم ِتاَب ِّي
َ
ط نِم 
ْ
او
ُ
ل
ُ
�
﴾
َ
نوُمِل
ْ
ظَي ْمُهَس
ُ
فن
َ
أ 
ْ
او
ُ
نا
َ
� نِكـ
َ
لَو ا
َ
نوُم
َ
ل
َ
ظ 
﴾And We shaded you with clouds, and We sent down to you manna and 
quails: ‘Eat of the good things We have provided for you.’ And they did 
not wrong Us, but they used to wrong [only] themselves.﴿ 
14 Q2: 58 
 
ً
اد َّج�ُ َباَب
ْ
لا 
ْ
او
ُ
ل
ُ
خ
ْ
داَو 
ً
اد
َ
غَر ْم
ُ
ت
ْ
ئِش 
ُ
ثْي
َ
ح ا�َ
ْ
�ِم 
ْ
او
ُ
ل
ُ
�
َ
ف 
َ
ة�َْر
َ
ق
ْ
لا ِهِذـ
َ
ه 
ْ
او
ُ
ل
ُ
خ
ْ
دا ا
َ
ن
ْ
ل
ُ
ق 
ْ
ذ�َِو﴿
 
ٌ
ة
َّ
طِح 
ْ
او
ُ
لو
ُ
قَو ﴾ َن�ِنِس ْح ُ ْ�ا ُدي�ِ َنَسَو ْم ُكاَيا َط َخ ْم ُك َل ْرِف ْغ َّ� 
﴾And when We said, ‘Enter this town, and eat thereof freely 
whencesoever you wish, and enter prostrating at the gate, and say, 
‘‘Relieve [us of the burden of our sins],’’ that We may forgive your 
iniquities, and soon We will enhance the virtuous.’.﴿ 
15 Q2: 228 
 
َ
ة
َ
ث
َ
لا
َ
ث 
َّ
نِهِس
ُ
فن
َ
أِب 
َ
نْص َّب�َ
َ
�َي 
ُ
تا
َ
ق
َّ
ل
َ
ط
ُ ْ
لماَو﴿ ٍءَوُر
ُ
ق  ��ِ ُ ّ� َق َل َخ اَم َنْم ُت ْكَي ن
َ
أ 
َّ
نُه
َ
ل ُّلِحَي 
َ
لاَو
اَو ِ
ّ
�اِب 
َّ
نِم
ْ
ؤُي 
َّ
ن
ُ
ك نِإ 
َّ
نِهِما
َ
حْر
َ
أ 
ْ
او
ُ
داَر
َ
أ 
ْ
نِإ 
َ
كِل
َ
ذ ��ِ 
َّ
نِه ِ
ّ
دَرِب 
ُّ
ق
َ
ح
َ
أ 
َّ
ن�ُ
ُ
�
َ
لوُع
ُ
�َو ِرِخلآا ِمْوَي
ْ
ل
﴾ٌمي
ُ
ك
َ
ح 
ٌ
ز�ِز
َ
ع 
ُ ّ
�َو 
ٌ
ة
َ
جَر
َ
د 
َّ
ن�ِ�ْ
َ
ل
َ
ع ِلا
َ
جِّرلِلَو ِفوُرْع
َ ْ
لماِب 
َّ
ن�ِ�ْ
َ
ل
َ
ع يِذ
َّ
لا ُل
ْ
ثِم 
َّ
نُه
َ
لَو اًح
َ
لاْصِإ 
﴾Divorced women shall wait by themselves for three periods of purity 
[after menses], and it is not lawful for them to conceal what Allah has 
created in their wombs if they believe in Allah and the Last Day; and 
their husbands have a greater right to restore them during this 
[duration], if they desire reconcilement. The wives have rights similar 
to the obligations upon them, in accordance with honourable norms; 
and men have a degree above them, and Allah is all-mighty and all-
wise.﴿ 
16 Q10: 87 
 ْم
ُ
ك
َ
توُيُب 
ْ
او
ُ
ل
َ
ع
ْ
جاَو ا
ً
توُيُب َرْصِمِب اَم
ُ
كِمْو
َ
قِل اَء َّوَب
َ
ت ن
َ
أ ِھيِخ
َ
أَو ى َ��وُم �
َ
�ِإ ا
َ
نْي
َ
حْو
َ
أَو﴿ 
ً
ة
َ
لْبِق 
﴾
َ
ن�ِنِم
ْ
ؤ
ُ ْ
لما ِر ِ
ّ
ش
َ
�َو 
َ
ة
َ
لا َّصلا 
ْ
اوُميِق
َ
أ َو 
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﴾We revealed to Moses and his brother [saying], ‘Settle your people in 
the city, and let your houses face each other, and maintain the prayer, 
and give good news to the faithful.’﴿ 
17 Q15: 91 
 
َ
نآْر
ُ
ق
ْ
لا او
ُ
ل
َ
ع
َ
ج 
َ
نيِذ
َّ
لا﴿ 
َ
ن�ِضِع﴾ 
﴾who reduced the Quran into pieces,﴿ 
18 Q37: 125 
 
َ
نو
ُ
ع
ْ
د
َ
ت
َ
أ﴿ 
ً
لاْع
َ
� ﴾ َن�ِقِلا َخ ْ�ا َنَس ْح
َ
أ 
َ
نوُر
َ
ذ
َ
تَو 
﴾Do you invoke Baal and abandon the best of creators﴿ 
19 Q55: 6 
﴿ ُم
ْ
ج
َّ
نلاَو ﴾ِنا َد ُج�ْ َ� ُر َج َّ�لاَو 
﴾and the herb and the tree prostrate [to Allah]﴿ 
20 Q78: 24 
 ا�َ�ِف 
َ
نو
ُ
قو
ُ
ذَي 
َّ
لا﴿ا
ً
دْرَب ﴾اًبا َر َش َلاَو 
﴾tasting in it neither any coolness nor drink,﴿ 
21 Q3: 7 
 ُم ُر
َ
خ
ُ
أَو ِبا
َ
تِك
ْ
لا ُّم
ُ
أ 
َّ
ن
ُ
ه 
ٌ
تاَم
َ
ك
ْ
ح ُّم 
ٌ
تاَيآ 
ُ
ھ
ْ
نِم َبا
َ
تِك
ْ
لا 
َ
كْي
َ
ل
َ
ع َل
َ
زن
َ
أ َيِذ
َّ
لا َو
ُ
ه﴿ 
ٌ
تا�َ�ِا
َ
ش
َ
ت 
 َو ِھِل�ِو
ْ
أ
َ
ت ءا
َ
غِتْبا َو ِة
َ
ن
ْ
تِف
ْ
لا ءا
َ
غِتْبا 
ُ
ھ
ْ
نِم 
َ
ھَبا
َ
ش
َ
� اَم 
َ
نوُعِب
َّ
تَي
َ
ف 
ٌ
غ
ْ
ي
َ
ز ْم�ِ�ِو
ُ
ل
ُ
ق �� 
َ
نيِذ
َّ
لا ا َّم
َ
أ
َ
ف اَم
 
َّ
ذَي اَمَو ا
َ
ن ِ�َّر ِدنِع 
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ك
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ْ
للأا 
ْ
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ُ
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ُ
أ 
﴾It is He who has sent down to you the Book. Parts of it are definitive 
verses, which are the mother of the Book, while others are 
metaphorical [mutashaabihat: indefinite]. As for those in whose hearts 
is deviance, they pursue what is metaphorical in it, courting 
temptation and courting its interpretation. But no one knows its 
interpretation except Allah and those firmly grounded in knowledge; 
they say, ‘We believe in it; all of it is from our Lord.’ And none takes 
admonition except those who possess intellect.﴿ 
Structural Ambiguity (6 Verses) 
22 Q2: 2 
﴿ 
َ
ن�ِق
َّ
تُم
ْ
ل ِ
ّ
ل ى
ً
د
ُ
ه ِھيِف َب�َْر 
َ
لا ُبا
َ
تِك
ْ
لا 
َ
كِل
َ
ذ﴾ 
﴾This is the Book, there is no doubt in it, a guidance to the Godwary﴿ 
23 Q4: 118 
﴿ َلا
َ
قَو 
ُ ّ
� 
ُ
ھ
َ
ن
َ
ع
َّ
ل ﴾ا ًضوُر ْف َّم اًبيِص َن َكِداَبِع ْنِم َّن َذِخ َّت
َ َ
لأ 
﴾whom Allah has cursed, and who said, ‘I will surely take of Your 
servants a settled share,﴿ 
24 Q5: 6 
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 Verse # Verse 
﴾O you who have faith! When you stand up for prayer, wash your faces 
and your hands up to the elbows, and wipe a part of your heads and 
your feet, up to the ankles. If you are junub, purify yourselves. But if 
you are sick, or on a journey, or any of you has come from the toilet, or 
you have touched women, and you cannot find water, then make 
tayammum with clean ground and wipe a part of your faces and your 
hands with it. Allah does not desire to put you to hardship, but He 
desires to purify you, and to complete His blessing upon you so that 
you may give thanks.﴿ 
25 Q6: 36 
 
َ
نيِذ
َّ
لا ُبيِج
َ
تْس
َ
� اَم
َّ
نِإ﴿ى
َ
�ْو
َ ْ
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َ
نوُعَمْس
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� ﴾ َنوُع َجْرُي ِھْي َلِإ َّم ُث ُ ّ� ُم�ُ ُ� َعْبَي 
﴾Only those who listen will respond [to you]. As for the dead, Allah will 
resurrect them, then they will be brought back to Him.﴿ 
26 Q10: 65 
 
َ
كن
ُ
ز
ْ
حَي 
َ
لاَو﴿ 
َ
ة
َّ
زِع
ْ
لا 
َّ
نِإ ْمُه
ُ
لْو
َ
ق ﴾ُميِل َع ْلا ُعيِم َّسلا َو ُه اًعيِم َج ِ
ّ
�ِ 
﴾Do not grieve at their remarks; indeed all might belongs to Allah; He 
is the All-hearing, the All-knowing.﴿ 
27 Q3: 7 
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﴾It is He who has sent down to you the Book. Parts of it are definitive 
verses, which are the mother of the Book, while others are 
metaphorical [mutashaabihat: indefinite]. As for those in whose hearts 
is deviance, they pursue what is metaphorical in it, courting 
temptation and courting its interpretation. But no one knows its 
interpretation except Allah and those firmly grounded in knowledge; 
they say, ‘We believe in it; all of it is from our Lord.’ And none takes 
admonition except those who possess intellect.﴿ 
Referential Ambiguity (3 Verses) 
28 Q20: 110 
 
َ
لاَو ْمُه
َ
ف
ْ
ل
َ
خ اَمَو ْم�ِ�ِدْي
َ
أ 
َ
ن
ْ
�َب اَم ُم
َ
لْع
َ
�﴿ ِھِب 
َ
نو
ُ
طيِحُي ﴾اًم ْلِع 
﴾He knows that which is before them and that which is behind them, 
but they cannot comprehend Him [it] in their knowledge.﴿ 
29 Q84: 6 
 اًح
ْ
د
َ
ك 
َ
ك ِ�َّر �
َ
�ِإ ٌحِدا
َ
� 
َ
ك
َّ
نِإ 
ُ
ناَس� ِ
ْ
لإا ا�َ ُّ�
َ
أ اَي﴿ ِھيِق
َ
لاُم
َ
ف﴾ 
﴾O man! You are labouring toward your Lord laboriously, and you will 
encounter Him [it].﴿  
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 Verse # Verse 
30 Q16: 1 
 ى
َ
�
َ
أ﴿ ِ
ّ
� ُرْم
َ
أ ﴾ َنو ُكِر ْش ُ� ا َّم َع � َ�ا َع َ�َو ُھ َنا َحْبُس ُهو ُلِج�ْ َتْس َ� َلا َف 
﴾Allah’s edict is coming! So do not seek to hasten it. Immaculate is He 
and exalted above [having] any partners that they ascribe [to Him].﴿ 
4.4.7. Units of Analysis 
An essential part of data collection is to precisely determine the unit of analysis. Since 
the current study is primarily ‘contrastive’, there is a need to set ‘comparable’ units of 
analysis. In other words, for the analysis to be clear and for its results to be reliable, 
there is a need to clearly decide on the unit of analysis of each type of verses in a 
manner that ensures comparability of units. Therefore, mutashaabih units of analysis 
were determined first and, based on these, the units of muhkam and ambiguous verses 
were determined on similar levels. This is not easily manageable for two reasons: First, 
the fact that a given verse is classified as mutashaabih does not mean that the entire 
verse is mutashaabih, but rather a specific minor element of it. For instance, a 
mutashaabih verse of four lines may have its problematic mutashaabih element in two 
words only. Secondly, this discards the notion of ‘whole verse’ as a comparable unit 
of analysis and necessitates going deeper on the micro level. Therefore, the unit of 
analysis for mutashaabih verses is taken to be the specific problematic element, which 
makes the entire verse mutashaabih. This, in turn, results in units of micro level since 
most mutashaabih elements are single words. However, this does not apply to muhkam 
verses, where there are no specific elements that make them regarded as such. 
Therefore, when a verse is deemed muhkam, this means that the entire verse is 
muhkam. In addition, the smallest unit of muhkam verses is larger and has more 
constituents than the smallest unit of mutashaabih and ambiguous verses. With this 
problem in mind, another criterion is used to specify the unit of analysis in muhkam 
verses, which is the same level and size of the unit chosen in mutashaabih. This 
procedure has been followed to produce parallel and comparable units for analysis and 
comparison. The case of ambiguous verses is more similar to mutashaabih than to 
muhkam: the unit of analysis for ambiguous verses is the specific part of each verse 
which triggers ambiguity, i.e. the specific lexical item, pronoun or structure which 
makes a given verse lexically, referentially or structurally ambiguous. To sum up, 
because mutashaabih is the main focus of the study, its units of analysis are specified 
first. Then, ambiguous verses are found to have similar units so that the analysis units 
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of muhkam verses are collected in similar levels of mutashaabih and ambiguous verses 
to make the data purposefully comparable. This, in turn, leads to credible and valid 
results.  
4.4.8. Collection of Translations 
To answer the research questions comprehensively and to ensure covering most 
possibilities in translating the verses under study, the current research studies 25 
English translations of the Quran. The selection of these translations was primarily 
based on three factors: (1) accessibility of translations, (2) avoiding external variables, 
which might weaken the reliability of results and (3) ensuring that the translational 
aspects that need to be investigated are covered. According to available and accessible 
literature, it has been found that the overall count of English translations of the Quran 
is less than 60. For instance, Qarai (n.d, pp. 19-22) counts 41 English translations plus 
personal efforts of the researcher show that they extend to around 60. Most of them 
are only recorded in bibliographic sources, i.e. not accessible whether in hard or soft 
copies. Thus, accessibility of translations reduces the population of English 
translations of the Quran to 36, of which four are known to be ideologically biased. 
This leads to the second criterion of excluding external variables. In other words, 
translations of ‘intentional distortion’ need to be excluded to secure reliable results. 
Therefore, in the case of translations like Ross’s, Sale’s, Rodwell’s or Palmer’s, whose 
prime purpose is to argue against Islam and Muhammad (saw), the very translation 
skopos makes it necessary to exclude them from the current study, not only for their 
ideological aims, as one might think, but also for the more insisting methodological 
issues of discarding other variables that may impact the validity and reliability of the 
research results. This is due to the fact that in translation studies, and more specifically 
in the functionalist school, it is agreed that the prime purpose of translation affects the 
translation process and product in all its aspects. A corollary of this is that the 
translators’ choices in such translations are not natural enough to be reliable in forming 
the results but ideologically-motivated, a situation that brings other variables into play. 
This, by nature, would disperse the main focus of the study and make it hard to tackle. 
In addition, the current study presents a majoritarian Muslim theological viewpoint 
consisting mainly of the Sunni and Shiite branches. Therefore, it also excludes 
translators of Ahmadiyya Muslim Jama’at (e.g. Maulana Muhammad Ali, Maulana 
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Sher Ali and Muhammad Zafarullah Khan) who does not embrace one of the most 
basic beliefs in the majoritarian Islamic theology, namely the fact that prophethood 
ends with Muhammad (saw). The Quran states: “Muhammad is not the father of [any] 
one of your men, but [he is] the Messenger of God and seal [i.e., last] of the prophets. 
And ever is God, of all things, Knowing” (al-Mehri, 2010, Q33: 40). Additionally, 
some other translations were also excluded because their authentic hardcopies were 
unavailable and their electronic versions available on the Internet were deemed 
unreliable due to the absence of publication data. A few others such as Nicolas 
Starkovsky’s translation were excluded for practical reasons: some translations 
rearrange the Quranic sections, or mix successive verses, which makes it difficult to 
track the analysis units or align them in the original and target texts. 
Nevertheless, this does not undermine the sample under study, since it includes 25 
translations covering the most popular, widely studied and repeatedly revisited 
versions. However, their popularity is not the sole reason for choosing them: the 
corpus was also selected to ensure as much varieties of translations as manageable. 
Therefore, a corpus of 25 translations of various backgrounds is deemed large enough 
to answer the research questions and cover the translational aspects need to be 
investigated. However, this number clearly makes the contrastive analysis more 
challenging. This will be discussed in the data analysis section below. The following 
list shows the translations selected for this study: 
1. Abdel Haleem (2005) 
2. Ahamed (2005) 
3. Ahmed (2012) 
4. Ali (1980) 
5. Al-Mehri (2010) 
6. Arberry (1996) 
7. Asad (1980) 
8. Elias (2015) 
9. Ghali (2003) 
10. Al-Hilali & Khan (1984) 
11. Irving (1985) 
12. Itani (2012) 
13. Khan (2012) 
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14. Malik (2007) 
15. Nasr, Dagli, Dakake, Lumbard & Rustom (2015) 
16. Omar & Omar (2008) 
17. Pickthall (2011) 
18. Qarai (2005) 
19. Sarwar (2011) 
20. Shakir (2011) 
21. Tahir-ul-Qadri (2012) 
22. The Monotheist Group (2014) 
23. Unal (2008) 
24. Usmani (2016) 
25. Yuksel, Schulte-Nafeh & Al-Shaiban (2007) 
4.5. Data Analysis 
The current study incorporates both qualitative and quantitative methods, but the 
approach is primarily qualitative, as mentioned at the beginning of this chapter. The 
study proceeded as follows: first the qualitative phase was completed, followed by the 
quantitative phase and, finally, the qualitative approach was revisited. More clearly, 
the first step consisted of qualitatively comparing each of the 30 verses of 
mutashaabih, muhkam and ambiguous with its 25 translations in order to identify 
similarities and differences in renderings, strategies and other translational aspects. As 
a result, translations are grouped depending on the shared patterns. These groups are 
compared with one another to obtain the results of the contrastive analysis of each 
verse; this produces quantitative implications and shows common and uncommon 
features. The same procedures are applied to the three categories of verses. This means 
that the current research consists of three sub-studies, each of which examines one 
category of verses separately consisting of 30 verses and or instances multiplied by 25 
translators, i.e. 750 samples for each category of mutashaabih, muhkam and ambiguity 
and 2250 in total. More accurately, a deeper look on the micro level analysis shows 
that the exact samples studied are 30 mutashaabih instances, 31 ambiguous instances 
and 61 muhkam instances multiplied by 25, i.e. 3050 sample in total. In addition, a 
fourth contrastive sub-study is conducted to qualitatively compare the sum of the three 
categories of verses to outline the differences among mutashaabih, ambiguous and 
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muhkam verses as well as the translational reflections of those differences. The 
following figure shows how the five-step procedure is implemented in analysing each 
verse: 
 
Figure 4.1 The Five-Step Analysis Procedure Used with Each Verse 
The results of the study of 30 mutashaabih verses are grouped together, and muhkam 
and ambiguous verses are presented in the same way. Therefore, this part of the study 
consists of three groups of results, i.e. ‘results of mutashaabih verses’, ‘results of 
muhkam verses’ and ‘results of ambiguous verses’. Subsequently, a cross-category 
contrastive study is qualitatively conducted, to combine these three sub-studies to 
determine the distinctive features of each category of verses and their consequences 
in terms of translational aspects. In other words, the results of mutashaabih, muhkam 
Unit of Analysis Specified 
Its 25 Translations Compared 
The 25 Translations Divided into Groups 
The Final Groups Compared 
Results Formed 
The problematic element of mutashaabih and 
ambiguous verses is specified and the 
relevant muhkam verse or part of the verse 
specified. 
According to similar and different features. 
Depending on similar and different features 
specified in the previous step. 
Then, the resultant groups will be compared 
to the similarities and differences they show. 
Final results are to be formed of each verse 
studied in terms of translational aspects 
investigated. 
1 
2 
3 
4 
5 
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and ambiguous studies are compared qualitatively to single out their distinctive 
features and the related translational issues.  
The final cross-category contrastive study forms the final overall results of the current 
research. The following diagram explains the analysis procedure:  
 
Figure 4.2 Phases of Data Analysis 
This diagram depicts how the results of the three category-based studies are the macro 
units of the final cross-catergory qualitative comparison. In other words, what is 
compared across the verse categories is the results of each study altogether, and not 
the single separate instances. This is because direct and statistical comparison between 
Results of Study 1: 
Constitutes the 1st Macro 
Unit for Next Cross-
Category Qualitative 
Comparison. 
 
Study 1: (Chapter 5) 
Comparative Study of 
30 Mutashaabih Verses 
and/or 30 Instances in 
25 Translations 
 
Study 2: (Chapter 6) 
Comparative Study of 
30 Ambiguous Verses 
and/or 31 Instances in 
25 Translations 
 
Results of Study 2: 
Constitutes the 2nd Macro 
Unit for Next Cross-
Category Qualitative 
Comparison. 
 
Study 3: (Chapter 7) 
Comparative Study of 
30 Muhkam Verses 
and/or 61 Instances in 
25 Translations 
 
Results of Study 3: 
Constitutes the 3rd Macro 
Unit for Next Cross-
Category Qualitative 
Comparison. 
 
Study 4: (Chapters 8 and 9) 
A Cross-Category Qualitative Comparison 
The Results of the Three Studies are ‘Qualitatively Compared’ and 
Contrastively Analysed to Form Concordance and Discordance Patterns. 
 
Conclusions: (Chapter 10) 
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verses of different categories is almost impossible for two reasons. First, this would 
entail comparing each verse to all the other 89 verses in total multiplied by 25 
translators in each single instance of comparison, which is not feasible. The second 
reason is that the three categories of verses are intrinsically different in nature as have 
been shown in the semantic distinctive features of each category which are studied 
qualitatively (see section 9.1.). Likewise, the same applies to translation problems, 
strategies and quality assessment criteria which are found to be too distinct to be 
directly or statistically reported and/or aligned except in qualitative respects (for more 
elaboration, see sections 9.4.; 9.5. and 9.8.). 
Accordingly, all the statistical phases have been conducted independently and 
separately within the boundaries of each category of verses; there is no instance where 
statistical or quantitative phases have been made across verse categories. That is, no 
direct statistical comparison has been made between mutashaabih, muhkam and 
ambiguous verses in one instance due to the previously mentioned reasons. For 
example, there is no way to compare the ‘literal’ translation strategy between 
mutashaabih and muhkam verses since literal in mutashaabih verses opposes 
‘figurative’, while in muhkam verses, it opposes ‘free or meaning-based translation’. 
Nevertheless, only in one instance of most general scale, all the verse categories have 
been put in direct statistical comparison; this is to show the total success and failure 
occurring in translating each type of verses. Likewise, this comparison is also not 
direct; yet, it is an alignment of what was originated from separate statistics (see Figure 
8.4). 
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CHAPTER 5.  
ANALYSIS OF MUTASHAABIH VERSES 
 
5.1. Freestanding-Letter Verses (Four Verses) 
(Q2: 1) and (Q3: 1): ﴾ملا﴿ Translated as: ﴾Alif Lam Mim  ﴿  
(Q40: 1) and (Q41: 1): ﴾مح﴿ Translated as: ﴾Ha Mim  ﴿  
The freestanding-letters verses represent the ultimate mutashaabih category whose 
meaning is highly indefinite. Others also have indefinite meanings, yet they can be 
interpreted in one way or another depending on the muhkam context; whereas, these 
are freestanding letters pronounced separately one by one. This means they are neither 
lexical words nor acronyms, but a group of letters put together and pronounced 
separately. Additionally, it is also not certain that their meanings could be ascribed to 
certain words that are abbreviated by these letters since no one is sure of the words 
meant and abbreviated. This is why there are around 20 opinions regarding their 
meanings. Yet, the most prevalent will be mentioned here.  Therefore, as they are 
semantically indefinite, they are unanimously considered as ‘mutashaabih’. Notably, 
such verses occur at the beginning of 29 sections of the Quran with different 
combinations; some of them are exactly the same as the four ones under analysis; two 
of them are ملا﴿﴾  occurring in verses Q3: 1 and Q2: 1 while the other two are ﴾مح﴿ 
occurring in Q40: 1 and Q41: 1. Their forms are similar to say ‘alm’ and ‘hm’ in 
English; yet, the sets of corresponding inner meanings and abbreviated words, if there 
are, cannot be the same. The most prevalent view that most commentators agree on is 
that freestanding-letters verses are kind of codifying certain secret messages known to 
Allah (sw) and his Prophet (saw) exclusively or to Allah only. The following is a 
summary of the most agreeable interpretations of ﴾ملا﴿ as mentioned by al-Tabaatabaa’i 
(al-Jaami', 2010, Q42: 1-2, see also al-Suyooti, 2008 and Dib-al-Bagha & Dib-Mistu, 
1998); they are also applicable to other freestanding-letters verses too: 
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1. Another prevalent, yet not confirmed, view is that they are acronyms abbreviating 
certain names and attributes of Allah (sw) like ‘ امل ’ abbreviating ‘میلعلا الله انأ’, i.e. ‘Alif 
Laam Meem’ meaning ‘I am Allah the all-knowing’.  
2. Another, somehow plausible, view is that it is a part of the challenge of the 
inimitability of the Quran for Arabs. That is, such verses imply that these letters are 
part of your language that you know and use yet cannot produce something like this 
miraculous Quran, which is composed of them. Therefore, it is to affirm the 
inimitability and the divine origin of the Quran. 
3. Still, others think that they are used to attract the listener’s attention to the Quran 
because disbelievers used to make noise when the Prophet (saw) read the Quran in 
order to disrupt him. Thus, starting with these strange combinations made them 
listen to the rest of his recitation. 
4. Others say they have secret codes implying the rise and fall of nations, the period 
when each nation dominates and when it declines. 
5. Still others see them as of numerical significance because each Arabic letter 
traditionally used to have a corresponding number, e.g alif is 1, laam is 30 and 
meem is 40 assuming that putting them together would decode some mysterious 
codes. 
There are other interpretations that count up to twenty. However, these are mentioned 
as the most common and to give an idea about their semantic indeterminacy. For 
further elaboration on this point, see al-Zamakhshari Q2: 1, al-Qurtubi Q2: 1 and al-
Tabaatabaa’i Q42: 1-2 (al-Jaami', 2010). To return to the analysis of their translation, 
the specific problem in translating these verses is that no specific meaning is assigned 
to them in the original Arabic Quran and all the interpretations provided for them are 
speculative. This, in turn, goes in opposition to the Islamic concept that translations of 
the Quran should be no more than ‘interpretations in another language’ or ‘translations 
of its meanings’, a standpoint that is also confirmed by most translators themselves 
(see section 2.2.5.). This presupposes that translators are expected to use meaning-
based translation methods; yet, there is no specific meaning to be transferred in such 
verses. Accordingly, translators are left with few and limited solutions. This can be 
seen in the translation strategies they resort to. Basically, they use ‘transliteration’ 
method, yet in some variant forms. 
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Table 5.1 Strategies Used in Translating Q2: 1 and Q3: 1 
Translation Strategies Used Q2: 1 Q3: 1 
Transliteration Only 12 times 12 times 
Transliteration + Comment 10 times 10 times 
Transliteration + Paraphrase 3 times 3 times 
In translating Q2: 1 and Q3: 1, translators use the same strategies consistently. 
Translators use ‘transliteration only’ 12 times, ‘transliteration plus comment’ 10 times 
and ‘transliteration plus paraphrase’ 3 times. The first two procedures, i.e. the 
‘transliteration only’ and ‘transliteration plus comment’, indicate the translators’ 
awareness of the fact that there is no specific meaning assigned to such verses and, 
therefore, their reluctance to venture an interpretation. This is why 12 translators leave 
them indeterminate. However, in addition to transliterating the letters, the last three 
translators went further to paraphrase and specify a meaning for them. As mentioned 
before, this goes in opposition to all Islamic schools, which agree the specific 
meanings of these verses are uncertain. On the contrary, those who use ‘transliteration 
only’ leave them completely indefinite without any note or comment about the 
uniqueness of these verses or their possible interpretations. That is, readers who are 
supposed to be reading the ‘meanings of the Quran’ in their language would find such 
verses completely mysterious. 
The other group of 10 translators who opt for the ‘transliteration plus comment’ 
strategy show two types of comments. The first indicates that the sense of the verse or 
expression is uncertain, stating that ‘only Allah (sw) knows their meaning’. The 
second provides some of the most common interpretations, leaving the decision to the 
reader. Both these two standpoints show the translators’ awareness of the 
‘mutashaabih’ nature of these verses. The first view is taken by a group of 5 translators 
who are more reluctant to delve into the meaning of these verses. Four of them state it 
clearly that ‘the meaning of this verse is known to Allah (sw) only’, while the fifth 
translator mentions that the meaning is known to Allah (sw) and his Messenger only. 
In fact, this view reflects the translators’ extreme caution in dealing with this type of 
mutashaabih verses. The first four translators of this group are Elias, Ghali, al-Hilali 
& Khan, and al-Mehri. Their view is consistent with their understanding of Q3: 7, 
where they all opt for the understanding that ‘only Allah (sw) knows the meaning of 
mutashaabih’. However, other mutashaabih verses under analysis show 
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inconsistencies in their approach since they render specific and inner meanings for 
them. The fifth translator of this group is Tahir-ul-Qadri, who comments on this verse 
stating, ‘only Allah and the Messenger’ know the real meaning of this verse and this 
is inconsistent with his translation of Q3: 7, which he translates as, “But none knows 
its true interpretation apart from Allah” (Tahir-ul-Qadri, 2012). Using this specific 
phrase ‘apart from Allah’ indicates his proposition that ‘only Allah knows their 
meanings’ while in his comments on all the 29 freestanding-letters verses, he states 
that ‘the Messenger’ (saw) also knows the meaning. The second type of comment is 
used by the other five translators of this group. This also shows their alertness to the 
mutashaabih aspect of these verses. These show relative uncertainty about their 
meanings. In addition to transliterating, they go further in substantiating this 
uncertainty in their comments, introducing some of the most plausible interpretations 
of these and similar unconnected-letters verses. Ali, Unal, Abdel Haleem, Asad and 
Nasr, Dagli, Dakake, Lumbard & Rustom take this standpoint. All these translators 
except the last, i.e. Nasr, Dagli, Dakake, Lumbard & Rustom, opt for the reading of 
Q3: 7 that ‘only Allah (sw) knows the interpretation of mutashaabih’. This, in fact, is 
inconsistent with their renderings, as they provide some possible meanings of what 
they believe to be part of Allah’s exclusive knowledge.  
Still, there are other three translators who opt for the ‘transliteration plus paraphrase’ 
method. These translators are Omar & Omar, Yuksel, Schulte-Nafeh & al-Shaiban and 
Ahmed. Two of these three translators transliterate these verses, i.e. ‘ملا’, but at the 
same time treat them as acronyms for an entire sentence or phrase. Thus, Omar & 
Omar understand ‘ملا’ to denote ‘میلعلا الله انأ’, which they render as ‘I am Allah, the All-
Knowing’. Ahmed views these verses in the same manner, but he significantly differs 
from Omar & Omar’s translation. He takes each letter as standing for a phrase and 
renders them as ‘Allah, Lateef the Unfathomable, Majeed the Magnificent, knows and 
understands your needs’. These renderings are more inconsistent with the view that 
only Allah (sw) knows since they go far in specifying meanings that ‘are exclusive to 
Allah (sw)’. Apart from the previous renderings, Yuksel, Schulte-Nafeh & al-Shaiban 
use an odd paraphrase for these verses. They render it into ‘A1L30M40’. They add a 
long comment proposing that these verses and the like are to be understood in terms 
of numerical significance. More importantly, Omar & Omar, Yuksel, Schulte-Nafeh 
& al-Shaiban both consider mutashaabih as understandable and not exclusive to Allah 
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(sw). This leads to their paraphrase method, which is not accepted by others in this 
specific context. However, Ahmed is clearly inconsistent when he replaces the original 
indefinite verse by an uncertain paraphrase while he opts for the view that “none 
encompasses their final meaning…but God” (Ahmed, 2012, Q3: 7). 
The third and fourth verses of unconnected letters, namely Q40: 1 and Q41: 1, are 
studied here test translators’ consistency in using the same translation strategy across 
similar verses. The following table shows that, based on these four verses under 
analysis, only two translators out of 25 use inconsistent strategies. These are Unal and 
Abdel Haleem, who are placed at the end of the following table. Unal uses 
transliteration three times and transliteration plus comment once, while Abdel Haleem 
uses each strategy twice. Overall, the strategies used are transliteration, transliteration 
plus comment and transliteration plus paraphrase; these three strategies will be 
abbreviated respectively into TL, TLE and TLP. in the following table for space and 
formatting reasons: 
Table 5.2 Consistency in Four Freestanding-Letters Verses 
  Q2: 1 Q3: 1 Q40: 1 Q41: 1  
1 Qarai TL TL TL TL Con 
2 Arberry TL TL TL TL Con 
3 Khan TL TL TL TL Con 
4 Usmani TL TL TL TL Con 
5 Malik TL TL TL TL Con 
6 Shakir TL TL TL TL Con 
7 Pickthall TL TL TL TL Con 
8 Sarwar TL TL TL TL Con 
9 Ahamed TL TL TL TL Con 
10 Irving TL TL TL TL Con 
11 Itani TL TL TL TL Con 
12 The Monotheist Group TL TL TL TL Con 
13 Ali TLE TLE TLE TLE Con 
14 Elias TLE TLE TLE TLE Con 
15 Asad TLE TLE TLE TLE Con 
16 Ghâli TLE TLE TLE TLE Con 
17 Al-Hilali & Khan TLE TLE TLE TLE Con 
18 al-Mehri TLE TLE TLE TLE Con 
19 Nasr, Dagli, Dakake, Lumbard & Rustom TLE TLE TLE TLE Con 
20 Tahir-ul-Qadri TLE TLE TLE TLE Con 
21 Omar & Omar TLP TLP TLP TLP Con 
22 Yuksel, Schulte-Nafeh & al-Shaiban TLP TLP TLP TLP Con 
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  Q2: 1 Q3: 1 Q40: 1 Q41: 1  
23 Ahmed TLP TLP TLP TLP Con 
24 Unal TLE TL TL TL Inco 
25 Abdel Haleem TLE TLE TL TL Incon 
 TL 12 12 14 14  
 TLE 10 10 8 8  
 TLP 3 3 3 3  
The ‘transliteration plus comment’ strategy is the most appropriate in this context, as 
it seems to resolve the translation problem in a manner that neither leaves the verses 
completely vague when translations are supposed to be meaning-based, nor ventures 
to specify the meaning of verses that are unanimously considered as the most 
mutashaabih.  
5.2. Attributes and Actions of Allah 
The above-analysed verses are four freestanding-letters verse; whereas, the following 
26 verses are all related to Allah’s attributes and actions. They are considered 
mutashaabih verses because of two related reasons. First, it is established by muhkam 
verses that ‘nothing is similar to Allah (sw)’. Hence, those verses, which mention 
concrete attributes to Allah (sw) are deemed mutashaabih and should be taken 
figuratively and not literally. This is because of such muhkam verses like: (a) ‘ َسَْیل
ءْيَش ِھِْلثِمَك’ translated as ‘…There is nothing like unto Him…’ (al-Mehri, 2010, Q42: 
11), (b) ‘ا�یِمَس ُھَل ُمَلَْعت ْلَھ’ translated as ‘Do you know of any similarity to Him?’ (al-
Mehri, 2010, Q19: 65) and ‘ ٌدََحأ اًُوفُك ُھَّل نَُكی ْمَلَو’ translated as ‘Nor is there to Him any 
equivalent’ (al-Mehri, 2010, Q112: 4). Therefore, when some verses mention concrete 
concept like ‘coming’, ‘hands’, ‘face’ and the like to Allah (sw), there seem to be 
inconsistency with the previously mentioned three verses. Hence, the second reason is 
the other basic Islamic belief that ‘there is no inconsistency in the whole Quran’. This 
is based on the muhkam verse Q4: 82 “ ِھِیف ْاُودَجََول ِ�ّ ِرْیَغ ِدنِع ْنِم َناَك َْولَو َنآُْرقْلا َنوُرََّبَدَتی ََلاَفأ
اًرِیثَك اًَفِلاتْخا” translated by al-Mehri (2010, Q4: 82) as: “Then do they not reflect upon 
the Qur’an? If it had been from [any] other than God, they would have found within it 
much contradiction”. According to this verse, any concept that seems to be 
inconsistent with the first set of muhkam verses is considered as mutashaabih and 
requires a careful and contextualised interpretation to avoid any appearance of 
inconsistency. The following sections analyse the other 26 mutashaabih. The 
following analysis presents only descriptive one because deeper analysis that relates 
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to the research questions and aims could be only done if all verses are considered 
together. Since, this is impractical, each verse will be discussed descriptively to end 
up with a ready-made adobe that can take part in building the final chapters of results, 
findings and discussion. The rest of the 26 verses are sub-categorised as follows: 
• Face Concept (4 Verses) 
• Hand & Fist Concepts (7 Verses) 
• Leg Concept (1 Verse) 
• Coming Concept (5 Verses) 
• Seat Concept (1 Verse) 
• Throne Concept (6 Verses) 
• Ambush Concept (1 Verse) 
• Speech Concept (1 Verse) 
5.2.1. (Q2: 115) 
﴿ ُبِر
ْ
غ
َ ْ
لماَو 
ُ
قِر
ْ
ش
َ ْ
لما ِ
ّ
�َِو َّم
َ
ث
َ
ف 
ْ
او
ُّ
لَو
ُ
ت اَم
َ
نْي
َ
أ
َ
ف  ِ
ّ
� 
ُ
ھ
ْ
جَو  ٌميِل َع ٌعِساَو َ ّ� َّنِإ﴾ 
﴾To Allah belong the east and the west: so whichever way you turn, there is the face of 
Allah! Allah is indeed all-bounteous, all-knowing﴿ (Qarai, 2005, Q2: 115) 
In translating the first three verses Q2: 115, the most used strategy is literal translation 
(L), where the original word ‘ھجو’ (wajh: face) is rendered into its denotative 
corresponding word ‘face’. Out of 25 translations, literal translation strategy is used 
11 times. In terms of Islamic theology, the literal translation of concepts like ‘face in 
relation to Allah (sw)’ goes in opposition with several relevant muhkam verses like 
those mentioned above namely Q42: 11, Q19: 65, Q112: 4. The second strategy used 
is ‘figurative translation’ (F), which is used to replace the original mutashaabih 
concept of face by one of its presumed figurative senses. It is the second most 
frequently used method in translating this verse. In translating verse Q2: 115, 7 
translators use the figurative strategy to replace ‘ھجو’ (wajh: face) into ‘presence’ 5 
times and ‘attention’ and ‘purpose’ once each. The third and last method used is the 
‘literal plus figurative comment’ (LFC); it is used seven times where translators render 
the mutashaabih concept literally first and add a comment referring to one or more of 
its figurative senses. Some translators mention more than one figurative sense. The 
seven translators who use LFC in Q2: 115 render the figurative senses of ‘presence’ 
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three times, ‘Allah’, ‘God’ and ‘His direction’ once each. The seventh translator Nasr, 
Dagli, Dakake, Lumbard & Rustom opt to provide two distinct possible meanings 
‘God’ and ‘God’s Contentment’ and they use this strategy in other verses because his 
translation is supplemented with commentary as well; that is, they have a wide space 
to cite various interpretations, as the commentary is separated from the translation. 
This strategy, in turn, indicates that the interpretation is open to other acceptable senses 
as well. It also denotes the translators’ awareness of the muhkam-mutashaabih 
distinction and the proper way of understanding the mutashaabih as well. That is, they 
realise that the figurative sense of mutashaabih is more plausible than the literal one, 
as it causes no inconsistency with the relevant muhkam context while the literal sense 
does. Additionally, they are also aware of the uncertainty of the figurative senses they 
render because they put it afterword and signal it as added and not original by using 
in-text or separate comments.  
5.2.2. (Q28: 88) 
﴾ 
َ
نوُع
َ
جْر
ُ
ت ِھْي
َ
ل�َِو ُم
ْ
ك
ُ
ح
ْ
�ا 
ُ
ھ
َ
ل  ُھَه ْجَو َّلاِإ ٌكِلا َه ٍءْي َ�� ُّل ُ� َو ُه َّلاِإ َھ َلِإ َلا َر َخآ اًه َلِإ ِ َّ� َعَم ُع ْد
َ
ت 
َ
لاَو﴿ 
﴾And do not invoke another god besides Allah; there is no god except Him. Everything is 
to perish except His Face. All judgement belongs to Him, and to Him you will be brought 
back  ﴿ (Qarai, 2005, Q28: 88) 
Similar to the previously discussed verse, in translating Q28: 88, literal is used 11 
times in which the word ‘ھجو’ (wajh: face) is rendered into its denotative 
corresponding word ‘face’. In addition, figurative translation is used nine times 
replacing the original ‘ھجو’ (wajh: face) by ‘presence’ twice, ‘Eternal Self’ twice, ‘He’ 
twice and once by each ‘attention’, ‘Himself’ and ‘Him’. The third and last method 
used is ‘literal plus figurative comment’ which is used five times. Using LFC strategy, 
translators add some other figurative senses, and some of them mention more than one 
sense too; for instance, Unal adds ‘His eternal Self’ and ‘what is done in seeking His 
good pleasure’. However, Sarwar renders the concept of ‘Allah’s face’ into ‘the 
messengers and people who possess divine authority’ in the sense that they represent 
Allah’s face, which in turn represents Allah (sw) Himself. Again, Nasr, Dagli, Dakake, 
Lumbard & Rustom opt to present more than one interpretation; they mention various 
meanings like ‘God Himself’, ‘the Divine Essence’, ‘the Divine Self’, ‘the Divine 
Truth/Reality’ as well as ‘God’s religion’. 
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5.2.3. (Q55: 27) 
﴾ ِماَر
ْ
ك ِ
ْ
لإاَو ِل
َ
لا
َ
ج
ْ
�ا و
ُ
ذ  َك ِ�َّر 
ُ
ھ
ْ
جَو ى
َ
قْب�ََو﴿ 
﴾yet lasting is the Face of your Lord, majestic and munificent﴿ (Qarai, 2005, Q55: 27) 
This verse and the previously discussed two show similar occurrences of translation 
strategies. Again, the literal translation strategy is the most prevalent one in this verse; 
it is used 12 times by translators who render the original word ‘ھجو’ (wajh: face) into 
the English corresponding word, ‘face’. Similarly, figurative strategy comes in the 
second rank occurring seven times. The figurative senses rendered in this verse are 
also similar to the previously mentioned ones. Translators use ‘self’ twice, ‘person’ 
once, ‘majesty’ once, ‘presence’ once and ‘essence’ also once. In fact, all these notions 
are acceptable figurative senses in terms of the muhkam context and Arabic use of 
word ‘ھجو’. The third group of six translators use LFC to render the original expression 
literally and add one or more of its figurative senses. For instance, Ali also adds six 
different senses to the literal rendering; he notes that Allah’s face expresses 
‘personality’, ‘glory’, ‘majesty’, ‘inner being’, ‘essence’ and ‘self-all the noble 
qualities which we associate with the beautiful names of Allah’. Similarly, Ahmed 
mentions meanings like ‘self’, ‘whole being’ and ‘whole person’. 
5.2.4. (Q76: 9) 
﴾ار و
ُ
ك
ُ
ش 
َ
لاَو ءا
َ
ز
َ
ج ْم
ُ
كنِم 
ُ
د�ِر
ُ
ن 
َ
لا  ِ َّ� ِھ ْجَوِل ْم ُكُمِع ْط ُن اَم َّنِإ﴿ 
﴾[saying,] ‘We feed you only for the sake [face] of Allah. We do not want any reward from 
you nor any thanks  ﴿ (Qarai, 2005, Q76: 9) 
The current verse Q76: 9 shows significantly different results. It differs from the 
previously discussed three verses of face concept in that it uses the concept of Allah’s 
face in straightforwardly non-literal meaning. It literally states that ‘we feed you for 
the face of Allah (sw)’. The underlined expression clearly leans itself for idiomatic 
rather than literal interpretation. This is why translators find it easier to get the 
figurative intention more than the previous ones. Hence, 19 translators out of the 25 
under study opt for figurative renderings, two others choose the LFC strategy and only 
four translators render it literally. This difference in the percentages of strategies used 
shows that it depends on the degree of clarity of the literal vs. figurative senses 
included. In other words, in most cases the intended figurative sense is not as 
straightforward as this verse (for more elaboration on this point see section 8.7.). At 
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the end, it is worth noting that LFC strategy is the best since it is safer and represents 
the moderate approach between the two extremes of literal and figurative translation 
methods. It exhibits their merits and overcomes their demerits altogether. 
5.2.5. Consistency in Translating ‘Face’ Concept 
In terms of consistency, 16 translators show inconsistent strategies in translating the 
same mutashaabih concept of face in the four verses under analysis (see Table 5.3 
below). This is, of course, a demerit since it detracts the reader’s understanding of the 
entire text. However, consistency is not an easy goal for translators, especially in such 
a large and sensitive text as the Quran. It first requires alertness to the muhkam-
mutashaabih distinction and all its relevant issues as well as being aware of their 
respective verses or at least the most prototypical ones of mutashaabih as they are the 
most problematic. What makes it more difficult is that mutashaabih verses under study 
are scattered over the whole Quran, which includes 6236 verses. To return to our point, 
the other nine translators follow the same strategy consistently in translating the 
mutashaabih concept of ‘face’ in all the four verses under study. These translators can 
be divided further into three groups: (a) consistent ‘literal translation’ occurring four 
times, (b) consistent ‘figurative translation’ occurring four times, and (c) consistent 
‘literal plus figurative comment’ occurring once. It is important to note here that 
consistency is not always a merit. In other words, as mentioned above, literal 
translation is not appropriate in translating these mutashaabih verses and sticking to it 
consistently means committing the same mistake consistently. The case is the same 
with the other extreme of ‘figurative’ translation when replacing the original 
expression with one of its ‘uncertain figurative senses’. Accordingly, sticking to these 
two strategies consistently means repeating the negative consequences of these 
strategies continuously. This gives a new relative and dynamic understanding of 
consistency and inconsistency (for more elaboration on this point, see sections 8.4. 
and 9.8.6.). 
Moreover, a critical theological consequence of translators’ inconsistency is that it 
suggests to readers that such inconsistency is intrinsic to the Quran itself, rather than 
an outcome of the translation process. In one way or another, this may turn such 
inconsistent translations into resources for anti-Islamic literature whose major concern 
is to highlight what they consider as inaccuracies of the Quran. The sensitivity of the 
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original text requires translations to be checked for intra-textual inconsistencies. For 
this to be completed successfully, translators themselves and the editorial board as 
well need to be aware of the muhkam-mutashaabih distinction and the exegetic 
relations between them. The following table demonstrates consistency and 
inconsistency in the translation strategies used in translating the above-mentioned four 
verses, which refer to the mutashaabih concept of ‘face as related to Allah (sw)’. 
Table 5.3 Consistency in Four Verses relating to the ‘Face’ Concept 
  Q2: 115 
Q28: 
88 
Q55: 
27 Q76: 9  
1 Ali LFC LFC LFC F Incon. 
2 Qarai L L L F Incon. 
3 Unal LFC LFC LFC F Incon. 
4 Omar & Omar F F F F Con. 
5 Arberry L L L L Con. 
6 Yuksel, Schulte-Nafeh & al-Shaiban F F F F Con. 
7 Abdel Haleem LFC L L F Incon. 
8 Khan L F F F Incon. 
9 Elias F L L F Incon. 
10 Usmani L L L F Incon. 
11 Asad L F F F Incon. 
12 Malik F F L F Incon. 
13 Shakir F F F F Con. 
14 Ghali L L L L Con. 
15 Pickthall L L L F Incon. 
16 Sarwar F LFC LFC F Incon. 
17 Al-Hilali & Khan L L L L Con. 
18 al-Mehri L LFC L LFC Incon. 
19 Nasr, Dagli, Dakake, Lumbard & Rustom LFC LFC LFC LFC Con. 
20 Ahmed LFC F LFC F Incon. 
21 Ahamed LFC L L F Incon. 
22 Irving L L L F Incon. 
23 Tahir-ul-Qadri LFC F F F Incon. 
24 Itani F F F F Con. 
25 The Monotheist Group L L L L Con. 
 L 11 11 L 13 4 4 Con 
 F 7 9 7 19 4 Con 
 LFC 7 5 5 2 1 Con 
      16 Incon. 
However, even those translators who consistently use one method to translate the 
verses above do not show the same consistency when the comparison includes more 
mutashaabih verses. The table shows that four translators use the ‘literal’ approach 
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consistently while four translators consistently use the other pole of ‘figurative’ 
rendering only the figurative sense. Still, one translator also uses ‘literal plus figurative 
comment’ procedure consistently. 
5.2.6. (Q5: 64) 
﴿ 
ُ
دو�ُ�َ
ْ
لا ِت
َ
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ُ
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ٌ
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﴾The Jews say, ‘Allah’s hand is tied up.’ Tied up be their hands, and cursed be they for what 
they say! Rather, His hands are wide open: He bestows as He wishes. Surely many of them 
will be increased by what has been sent to you from your Lord in rebellion and unfaith, and 
We have cast enmity and hatred amongst them until the Day of Resurrection. Every time 
they ignite the flames of war, Allah puts them out. They seek to cause corruption on the 
earth, and Allah does not like the agents of corruption  ﴿ (Qarai, 2005, Q5: 64) 
In this verse, Jews are reported to have claimed that: “Allah’s hand is tied up”, to 
which Allah (sw) replied: “Tied up be their hands, and cursed be they for what they 
say! Rather, His hands are wide open: He bestows as He wishes.” The focus of analysis 
is the two underlined expressions. Both are idiomatic expressions in Arabic with 
figurative meanings. More clearly, when Jews say, ‘the hand of God is chained’, ‘tied 
up’, or ‘shackled’ as rendered by other translators, they mean to ascribe miserliness to 
Allah (sw). He responds by using an opposite expression to indicate His generosity: 
‘Rather, both His hands are extended…’ to mean ‘He is most generous’. Thus, both 
expressions are used idiomatically, not literally. Despite the clear idiomatic use of 
these two expressions, 16 translators translate them literally, without further 
explanation, and only nine refer to their idiomatic meaning. These 9 translators have 
translated the expression literally and added a comment to refer to its figurative 
meaning (i.e. ‘miserliness’ as opposed to ‘generosity’).  
When translating these expressions literally, the first group of 16 translators may have 
thought that the idiomatic sense is clear enough even when literally rendered into 
English. That is, the idiomatic sense of ‘one’s hand is tied up’ and its opposite concept 
of ‘opening two hands widely’ may be clear for target readers as well, even when 
translated literally. This, however, can hardly be the case since the same referents have 
different idiomatic and figurative connotations across languages. Another reason that 
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may explain such a literal rendering is the subsequent verse: ‘He spends however He 
wills’, which appears to clarify the idiomatic meaning of those ‘hand’ expressions. 
This may be the reason why nine of those literalist translators inserted a ‘colon’ or 
‘semicolon’ between the two verses, to indicate that the latter explains the former. For 
instance, Qarai translates the second expression as follows: “The Jews say, ‘Allah’s 
hand is tied up.’…Rather, His hands are wide open: He bestows as He wishes”. The 
underlined part can be seen as explaining the idiomatic meaning of the previous part 
of the verse. However, in terms of Islamic theology the issue is more complex. 
Accordingly, LFC strategy is better than literal and safer than figurative renderings. 
As these two ‘hand’ expressions are opposed in meaning, it seems that clarifying one 
of them is enough to make the other clear because they are based on the same core 
association between hand and generosity or miserliness, i.e. tied up hand vs. wide open 
hands. Thus, the other nine translators who chose to add explanatory notes to their 
literal renderings provide comments indicating the idiomatic senses of one or both 
expressions. For example, Ali comments that the first expression, said by Jews, means 
‘Allah is poor and does not give’, adding that ‘both hands outstretched’ is ‘a figure of 
speech for unbounded liberality’. Elias paraphrases the second expression by adding 
between brackets ‘He is Most Generous’. Similarly, Asad translates it literally and 
comments that it is a metaphorical expression signifying ‘generosity’. In line with this, 
al-Mehri explains the first expression only as ‘implying inability to give or stinginess’ 
and leaves the other expression to readers to infer. Translators’ assumption is probably 
that the figurative meaning of the opposite expression of ‘two hands open’ becomes 
clear after this first explanation. Similar to this is al-Hilali & Khan’s translation, which 
also explains the first and leaves the other to readers. Additionally, in their 
commentary on this verse, Nasr, Dagli, Dakake, Lumbard & Rustom provide different 
views maintaining that Allah’s hands are metaphors for ‘blessings’, ‘strength’, and 
‘power’, adding that some Muslim interpreters opt for the literalist view. Furthermore, 
Tahir-ul-Qadri inserts in-text bracketed paraphrases for the two expressions as 
follows: “the Jews say: ‘Allah’s hand is tied up (as if—God forbid! —He is 
miserly)…(The truth is that) both His hands are stretched out wide open (in showering 
His bounties and blessings)”. 
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5.2.7. (Q36: 71) 
 ﴾ َنو ُكِلاَم اَه َل ْمُه َف اًما َع ْ�
َ
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ن
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َ
لَو
َ
أ﴿ 
﴾Have they not seen that We have created for them —of what Our hands have worked— 
cattle, so they have become their masters?  ﴿ (Qarai, 2005, Q36: 71) 
In this verse, the mutashaabih concept of hands is translated literally 23 times and only 
twice figuratively. Omar & Omar (2008) translate it figuratively as follows: “Do they 
not see that among the things that We have made with Our power are the cattle which 
We have created for them…” They replace the original literal expression ‘with Our 
hands’ by one of its figurative senses namely ‘with Our power’; they are almost 
consistent in using this strategy to translate mutashaabih verses. They use the 
‘figurative’ strategy with most of the mutashaabih verses under study. Figurative 
strategy differs from ‘literal plus figurative comment’ in which the translator translates 
the original expression literally and adds a comment denoting its figurative sense 
showing that the latter is inserted by the translator and does not exist in the original. 
This is the case of Asad (1980), who translates it as ‘which Our hands have wrought…’ 
adding a comment saying that “i.e. which We alone have or could have created” 
interpreting ‘our hands’ as representing ‘we’. Apart from these two figurative 
translations, all the other 23 translations are literal. Al-Hilali & Khan and al-Mehri, for 
instance, even go further to affirm such expressions should not be interpreted 
metaphorically or allegorically. 
5.2.8. (Q38: 75) 
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َ
ق﴿ 
﴾He said, ‘O Iblis! What keeps you from prostrating before that which I have created with 
My [own] two hands? Are you arrogant, or are you [one] of the exalted ones?’﴿ (Qarai, 
2005, Q38: 75) 
The concept of ‘hands’ also occurs in this verse as pertaining to Allah (sw). In al-
Mehri’s translation (2010) the verse is rendered as follows: “O Iblees, what prevented 
you from prostrating to that which I created with My hands? Were you arrogant [then], 
or were you [already] among the haughty?” Again, the ‘literalist’ method is the most 
frequently used strategy for the ‘hand’ in this verse; it is used 20 times out of the 25 
translations under analysis. All of these 20 literal renderings use the literally 
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corresponding English word ‘hand’. However, the other five translators opt for 
rendering figurative senses too. As in the previous verses, Omar & Omar also use the 
‘figurative’ strategy. In their translation, they replace the original expression 
completely by ‘with My own special powers’; they go further to explain that as 
‘bestowing him with the maximum attributes’. This strategy is the extremist opposite 
of the literalist approach. Nevertheless, the other four translators who are dissatisfied 
with rendering the literal sense solely use comments for explaining figurative senses 
of the original expression.  
Ali opts for interpreting ‘Allah’s hands’ as ‘Allah’s creative power’. Unal (2008) goes 
further to explain it in more detail, affirming that hand signifies power and 
“mentioning two Hands in this verse has two important meanings: one is that God has 
created humankind in the perfect form, as the best pattern of creation; the other is that 
humankind has two dimensions in its existence, spiritual and material”. Similarly, 
Asad comments that the expression of hand is figurative and refers back to his 
comment on the previously discussed verse in a sense that shows he is not only aware 
of this specific mutashaabih concept but also of similar verses. In fact, this is a good 
feature of some of the translations under study, whose authors show high-level 
alertness to the muhkam-mutashaabih distinctions. Another example of this feature is 
Nasr, Dagli, Dakake, Lumbard & Rustom, who mention more than one figurative 
sense in addition to their literal translation since their translation is a commentary as 
well; they also use to refer to other related verses and comments throughout the 
original Quran and their translation. In translating this verse, they comment that the 
concept of ‘we have created with our hands’ is to be understood figuratively; they use 
a different verse to support their view namely the verse which states the notion that 
‘God’s Command when He desires a thing is only to say to it, ‘Be!’ and it is’ (2015). 
They maintain that the use of hands is an allusion to some additional figurative senses 
since ‘His command is only to say to something: ‘Be’ and it will be’ so that there is 
no need for tools such as hands. 
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5.2.9. (Q39: 67) 
﴿ ِهِر
ْ
د
َ
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َّ
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َ
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ع﴾ 
﴾They do not regard Allah with the regard due to Him, yet the entire earth will be in His 
fist on the Day of Resurrection, and the heavens, scrolled, in His right hand. Immaculate is 
He and exalted above [having] any partners that they ascribe [to Him]﴿ (Qarai, 2005, Q39: 
67) 
This verse includes two similar mutashaabih concepts: the ‘fist’ or ‘handful’ and the 
‘right hand’, both of which are used in reference to Allah (sw). As in the previous 
verses, this verse associates the concepts of ‘fist’ and ‘right hand’ with Allah (sw) but 
in a more abstract way, as the reference is related to events that will happen in the 
hereafter in a mysterious manner. The verse literally reads: “They have not appraised 
God with true appraisal, while the earth entirely will be [within] His grip on the Day 
of Resurrection, and the heavens will be folded in His right hand” (al-Mehri, 2010, 
Q3: 85). Literal senses of these two expressions are apparently inconsistent with the 
muhkam context. This poses a major challenge for translators. Although translators 
aim to render the meanings of the Quran, 17 out of the 25 under analysis opt for the 
literal meaning without any further explanation for the readers. In addition, what 
makes the issue more complex is that the other eight translators who opt for 
mentioning other figurative meanings do not have a clear and common interpretation. 
A key feature of mutashaabih verses is that their meanings are open-ended to meanings 
that are consistent with muhkam. However, this does not mean they are not 
understandable, but rather they are interpretable in more than one way. This is why 
when Elias translates ‘His right hand’ literally, he adds that this verse is mutashaabih 
‘to be interpreted metaphorically’, without suggesting how. In other words, the 
translator is aware that the literal sense is not the intended, but at the same time does 
not know or does not want to speculate about abstract or figurative senses. 
Similarly, due to the difficulty of delving into such mutashaabih expressions, Ahmed 
finds it sufficient to introduce the verse with the following parenthetical phrase: ‘as an 
allegory’. Thus, he (2005) translates it as follows: “(As an allegory) on the 
Resurrection Day the entire earth will be as a mere handful to Him, and the skies will 
be rolled up in His Right Hand”, without further explanation about the exact 
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allegorical senses. However, Ali sees it as a simile noting in his comment that the 
“whole earth will be no more to Allah (sw) than a thing that a man might enclose in 
the hollow of his hand, nor will the heavens with their vast expanse be more than a 
scroll, which a man might roll up with his right hand, the hand of power and action” 
(Ali, 1980, Q39: 67). He compares the manner of a man enclosing something in the 
hollow of his hand and a man rolling up a scroll with his right hand; he considers these 
expressions as implying control over something with ease. In line with this, Unal says: 
“the Grasp and Right Hand allude to God’s absolute power and dominion over the 
whole universe” (Unal, 2008, Q39: 67). Likewise, Asad mentions in a comment that 
the concept of ‘hand’ is used metaphorically to denote ‘absolute power and dominion’. 
In line with this, Sarwar (2011) adds in-text bracketed comments considering the ‘fist’ 
and ‘hand’ as both representing ‘power’. Not far from this, Tahir-ul-Qadri’s (2012) 
explain it as “(i.e., firm hold of His Might)”. 
As in previous verses, Omar & Omar stick to their ‘figurative’ strategy; they replace 
the original literal expression with one of its abstract senses without signalling the 
replacement. Thus, they (2008) translate the first part as the “earth altogether shall be 
in His grip of power on the Day of Resurrection, and the heavens shall be rolled up in 
His All-Powerful hand (and will so lie at His absolute disposal)”. While they do not 
signify their replacement of the two expressions under study, they signal an extra part 
as such. These are the underlined parts. This shows a specific sort of inconsistency 
where, in the same verse, translators are signalling additional comments by brackets 
while leaving what their figurative replacements of original expression embedded and 
not signalled. This is more illusory to readers since when readers note the translators’ 
use of brackets, they would expect that they use them honestly and consistently with 
any addition, but this single verse proves the case is not; needless to say, further results 
can be predicted if such a feature is tracked throughout the entire Quran. This practice 
has significant theological implications for the readers of the translations of the Quran 
and other sacred texts (for further detail, see sections 2.4.2. and 2.4.3.). Besides this, 
Omar & Omar are almost consistent in understanding the concept of ‘Allah’s hand’ as 
referring abstractly to ‘his power’ and this is evident in most of the relevant verses. 
They use it even in the second underlined part of the verse namely ‘His All-Powerful 
hand’. In other instances, they use derivatives of the root ‘power’ to render the concept 
of ‘Allah’s hand’ depending on the contextual requirement. 
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5.2.10. (Q48: 10) 
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﴾Indeed those who swear allegiance to you, swear allegiance only to Allah: the hand of 
Allah is above their hands. So whosoever breaks his oath, breaks it only to his own 
detriment, and whoever fulfils the covenant he has made with Allah, He will give him a 
great reward  ﴿ (Qarai, 2005, Q48: 10) 
This verse is translated by al-Mehri (2010) as “Those who pledge allegiance to you, [O 
Muhammad] - they are actually pledging allegiance to God. The hand of God is over 
their hands”. It expresses the Arab traditional convention that one’s loyalty to the 
leader is expressed by placing one’s hand on the leader’s hand. Thus, the Prophet’s 
companions, as stated in this verse, placed their hand on the Prophet’s. What is 
problematic, however, is the underlined expression, which attributes a ‘hand’ to Allah 
(sw): ‘The hand of God is over their hands’. Although Islamic interpreters like al-
Zamakhshari, al-Raazi and al-Tabaatabaa’i (al-Jaami', 2010, Q48: 10) affirm that the 
expression is used figuratively, 19 translators out of 25 translate it literally using the 
corresponding English word ‘hand’. The other six translators are more alert to its 
abstract sense and provide comments to point to its figurative meanings. Thus, to his 
literal rendering, Unal adds that this expression has two possible meanings: ‘obedience 
to the Prophet (saw) means obedience to Allah’ or ‘Allah’s hand is represented by his 
Prophet’s hand’, affirming that when ‘hand’ or any other such term is related to Allah 
(sw), it should be taken metaphorically. Similarly, Asad adds a note mentioning two 
notions for the expression: first, it is used as a metaphor denoting that Allah’s hand is 
represented by His Prophet’s hand; and second, it also denotes that Allah (sw) is a 
witness to their pledge. Likewise, Tahir-ul-Qadri (2012) explains it as “Allah’s hand 
is over their hands (in the form of your hand)”. Similar to this is Omar & Omar’s 
translation, which adds parenthetical qualifiers to the ‘hand’ as “Allah’s (helpful and 
benign) hand is above their hands” (2008). This may not be sufficient to signify the 
figurative sense of the expression, but it seems that these translators strive to 
complement the literal sense. In most cases of mutashaabih concepts relating to Allah 
(sw), they completely replace the literal meaning with what they consider as the proper 
abstract sense of the verse in question. In a more inconsistent standpoint, al-Mehri also 
attracts the reader’s attention that this expression is figurative rather than literal; yet, 
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in other instances al-Mehri insists that such concepts should not be interpreted 
‘metaphorically’ or ‘allegorically’ (see section 9.8.8.). Whereas, on his literal 
rendering of this expression, he (2010) comment that it means, “He (Almighty) 
accepted their pledge” which is a figurative understanding of the original expression. 
On the contrary, to this inconsistent approach, Nasr, Dagli, Dakake, Lumbard & 
Rustom are clearly consistent in this and other verses; they say that there is “no 
correlation between what is meant by God’s Hand and the physical, human hand, since 
naught is like unto Him (Q42: 11)” (2015). They add that this verse is similar in 
meaning to 4:80, which says: “whosoever obeys the Messenger obeys God” (2015). 
This is exactly what is meant by using the relevant muhkam context to interpret the 
mutashaabih verses and one of the clearest application of it. In fact, despite the existing 
exegetic relationship between muhkam and mutashaabih verses, it is not a one-to-one 
relationship. Thus, interpreters or translators may consult different muhkam verses to 
properly understand the same mutashaabih verse. 
5.2.11. (Q51: 47) 
﴿ ا
َ
ها
َ
ن
ْ
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َ
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َ
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َّ
ن�ِ َو﴾ 
﴾We have built the sky with might [hands], and indeed it is We who are its 
expanders﴿(Qarai, 2005, Q51: 47) 
The translations of this verse show high rates of inconsistency with the previously 
analysed ‘hand’ verses. While literal has been the prevalent strategy in the translations 
of all the previous mutashaabih verses including hand verses, verse Q51: 47 shows the 
opposite. The ‘figurative’ strategy is used in translating this verse up to 22 times out 
of 25 while literal is used only once; the other two translators have used the LFC 
method. The significant point here is that even those translators who are the most 
literalist and least sensitive to mutashaabih concepts under study render the concept 
of ‘hand’ figuratively here. This indicates an obvious inconsistency in their 
approaches. Additionally, instead of using the moderate LFC method, they change to 
the opposite figurative method which does not only mention figurative senses of the 
original expression but replaces it completely. The following table shows how the 
underlined original expression ‘and we have built the sky with hands’ is understood 
and translated:  
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Table 5.4 (Q51: 47): Translators’ Renderings of the ‘Hand’ Concept 
1 Qarai F with might, 
2 Unal F mightily 
3 Arberry F with might, 
4 Yuksel, Schulte-Nafeh & al-Shaiban F with might, 
5 Khan F with Our might, 
6 Elias F with (Our immense) might 
7 Usmani F with might 
8 Pickthall F with might, 
9 Nasr, Dagli, Dakake, Lumbard & Rustom F with might 
10 Tahir-ul-Qadri F with great might 
11 Omar & Omar F with (Our) Mighty power 
12 Ali F With power and skill 
13 Abdel Haleem F with Our power 
14 Asad F with (Our creative) power 
15 Shakir F with power 
16 Al-Hilali & Khan F With power 
17 Ahamed F With Power (and Skill) 
18 Itani F with power 
19 Ahmed F With power 
20 Al-Mehri F with strength, 
21 The Monotheist Group F with resources 
22 Irving F Firmly 
23 Ghâli LFC with (Our) Hands (i.e., Capability) 
24 Sarwar LFC With Our own hands (power) 
25 Malik L with Our hands 
Out of the 22 figurative translations, 11 translators have translated the concept of 
‘hand’ into the concept of ‘might’, denoting the great power of Allah (sw) in creating 
the sky. However, Unal makes a ‘class shift’, in Catford’s terms (1965, pp. 75-82), 
rendering the ‘preposition + noun’ structure of ‘with hands’ into the ‘adverb’ 
‘mightily’. Similar to this is Irving, who translates it into ‘firmly’. However, all the 
others do not make such a shift and keep the ‘preposition + noun’ structure, as it is but 
with different synonymous expressions. Hence, 10 translators render it into ‘might’, 
while nine others opt for ‘power’. Omar & Omar choose both senses and put them 
together into ‘with (Our) Mighty power’. Others choose to interpret it as ‘strength’, 
‘resources’ or ‘capability’. The two translators who use the LFC method understand 
‘hands’ as representing ‘capability and power’ too. To sum up, this verse appears to 
exhibit the least rate of literal and the highest rate of figurative strategies among all 
the mutashaabih verses under study. 
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5.2.12. Consistency in Translating ‘Hand’ Concept 
The following table shows that the more verses are included in the analysis, the less 
consistent the translators appear to be; as has been seen in the previous four verses of 
the ‘face’ concept, there were nine consistent translators. However, in translating the 
current six verses of the ‘hand’ concept, there is only one consistent translator out of 
the 25 translators under study. Even this consistent translator, who is Malik, shows 
inconsistent approaches when more verses are taken at once. More critically, as 
mentioned before, consistency in using the ‘literal’ method is deemed a demerit as 
being consistent in using an improper method. Still, among the inconsistent translators 
Asad is almost consistent; he shows no literal rendering in his six samples using LFC 
5 times and F once. That is all his renderings give figurative senses of the original 
literal expression but five times as signalled additions and once as replacement. 
Table 5.5 Consistency in 6 Verses of ‘Hand Concept’ 
  Q5: 64 Q36:71 Q38:75 Q39:67 Q48:10 Q51: 47 Con. 
1 Ali LFC L LFC LFC L F Incon 
2 Qarai L L L L L F Incon 
3 Unal L L LFC LFC LFC F Incon 
4 Omar & Omar L F F F LFC F Incon 
5 Arberry L L L L L F Incon 
6 
Yuksel, Schulte-
Nafeh & al-Shaiban L L L L L F Incon 
7 Abdel Haleem L L L L L F Incon 
8 Khan L L L L L F Incon 
9 Elias LFC L L LFC L F Incon 
10 Usmani L L L L L F Incon 
11 Asad LFC LFC LFC LFC LFC F Incon 
12 Malik L L L L L L Con. 
13 Shakir L L L L L F Incon 
14 Ghali L L L L L LFC Incon 
15 Pickthall L L L L L F Incon 
16 Sarwar L L L LFC L LFC Incon 
17 al-Hilali & Khan L L L L L F Incon 
18 al-Mehri L L L L LFC F Incon 
19 
Nasr, Dagli, Dakake, 
Lumbard & Rustom LFC L LFC L LFC F Incon 
20 Ahmed L L L LFC L FLC Incon 
21 Ahamed L L L L L F Incon 
22 Irving L L L L L F Incon 
23 Tahir-ul-Qadri LFC L L LFC LFC F Incon 
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  Q5: 64 Q36:71 Q38:75 Q39:67 Q48:10 Q51: 47 Con. 
24 Itani L L L L L F Incon 
25 
The Monotheist 
Group L L L L L F Incon 
 L 20 23 20 17 19 22  
 LFC 5 1 4 7 6 2  
 F ------ 1 1 1 ------ ------  
 FLC ------ ------ ------ ------ ------ 1  
5.2.13. (Q68: 42) 
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﴾The day when the catastrophe occurs [the leg is bared], and they are summoned to 
prostrate themselves, they will not be able [to do it]  ﴿ (Qarai, 2005, Q68: 42) 
This verse describes the Day of Judgement. It literally states “the day when the shank 
will be uncovered” (my trans., Q68: 42). In Arabic, this expression is used 
idiomatically to indicate the seriousness of a situation or ‘uncovering secrets’ (al-
Zamakhshari in al-Jaami', 2010, Q68: 42). This is how the majority of interpreters and 
translators of the Quran understand the expression in this verse. However, some 
interpreters and, therefore, translators consider this ‘shank’ as pertaining to Allah (sw) 
despite the fact that there is no evidence from the verse itself or from the entire Quranic 
context. On the contrary, the relevant muhkam context, as mentioned before, indicates 
that such concepts, even when expressed clearly as pertaining to Allah (sw), should 
not be understood literally. More clearly, the ‘shank’ is used indefinitely without a 
definite article and the structure of the whole verse is passive. That is, even if one 
supposes that the literal sense is intended, the verse does not clarify whose shank will 
be uncovered.  This is why, in translating this verse, the figurative strategy appears 
more frequently due to the fact that translators capture its idiomatic meaning easily. 
Unlike the previous verses studied, in the translations of this verse there are five 
different strategies: 
1. Figurative strategy (10 times) 
2. Literal plus figurative comment (4 times) 
3. Figurative plus literal comment (3 times) 
4. Literal (small case letter) (4 times) 
5. Literal (capital case letter) (times) 
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A new translation strategy occurring in this verse is the ‘figurative plus literal 
comment’ (FLC), which means that the translator replaces the original literal 
expression by one of its figurative senses, and at the same time mentions literal 
meaning of the original expression. This strategy, in turn, is similar to LFC, as both 
indicate the translator’s awareness of the muhkam-mutashaabih distinction and their 
efforts to make the reader aware of both the literal and figurative meanings of the 
original expression. In addition, literal translation here is subdivided further into two 
categories: ‘literal with small case letter’ (LS) and ‘literal with capital case letter’ 
(LC). These two differ significantly and have their own implications in translating the 
current verse. Using capital case letter for the word ‘Shin’ is significantly different 
from using a small latter; the difference between these two techniques are as wide as 
the difference between literal and figurative. This is due to the fact that it is a common 
strategy in translating the Quran and in other Islamic literature written in English to 
capitalise the first letters of all words that have a direct relation to Allah (sw) to 
indicate this relation. Such words may be adjectives, nouns or pronouns. Thus, other 
than proper names, when a noun is capitalised in the Quran, this means it has a direct 
relation to Allah (sw) or pertains to Him. Thus, the use of upper case for the ‘s’ in 
‘shin’ in the translations of this verse means that the concept of ‘shin’ is deemed as 
pertaining to Allah (sw). Thus, literal translation coupled with capitalizing the ‘S’ in 
‘Shin’ or ‘Shank’ has two implications: first, it renders an idiomatic expression 
literally and, second, it ascribes the concept of ‘shin’ to Allah (sw) directly whereas 
this case is not stated as such in the original. On the other hand, translating the same 
idiomatic expression literally without capitalizing the first letter of ‘shin’ means it is 
not supposed to be related to Allah (sw). Thus, in the translations of this verse, the 
difference between associating ‘shin’ with Allah (sw) and not doing so is the same as 
the difference between literal and figurative renderings in the previously discussed 
verses. Apart from this, the 17 translators who use F, LFC or FLC approaches render 
abstract senses of ‘severity and seriousness’ 10 times, ‘uncovering the truth, the secrets 
or the inner side of people’ seven times. However, the other eight translators use literal 
translation to render the sense of ‘shank’ or ‘shin’, with the first letter of the word 
capitalised in four instances and spelled in small case in the other four. 
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5.2.14. (Q2: 210) 
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﴾Do they await anything but that Allah’s command] should come to them in the shades of 
the clouds, with the angels, and the matter be decided [once for all]? And to Allah all 
matters are returned  ﴿ (Qarai, 2005, Q2: 210) 
According to the Islamic belief based primarily on muhkam verses, ‘coming’ or any 
movement sense cannot be applied to Allah (sw). Its physical sense entails moving 
from one place to another whereas muhkam verses affirm that Allah (sw) exists 
everywhere. This is why the verse above is deemed mutashaabih. There is extensive 
literature in Islam that demonstrates this point form theological, logical and 
philosophical viewpoints (see al-Zamakhshari, al-Raazi, al-Tabaatabaa’i in al-Jaami', 
2010, Q2: 210). Thus, this concept also falls into the controversy of literal vs. 
contextualist approaches to the interpretation and translation of the Quran. The 
following discussion is about 5 different verses mentioning the concept of ‘coming’ 
as related to Allah (sw). 
In the first verse Q2: 210, ‘coming’ is translated literally by 20 out of the 25 translators 
under study, whereas the other five translators opt for LFC renderings. There is no 
significant difference among the 20 literalist translators who translate ‘ َنأ َِّلاإ َنوُرُظنَی ْلَھ
 ُ�ّ ُمُھَیِْتأَی’ into the sense of ‘are they waiting for Allah or God to come to them’, whereas 
the other five translations vary in the figurative sense they attach to their rendering. 
The underlined parts in the following table show how some translators try to add some 
figurative senses to the literal sense of ‘coming’ to make it more abstract:  
Table 5.6 (Q2: 210): Four Renderings of the Concept of ‘Coming’ 
1 Qarai Do they await anything but that Allah[’s command] should come to them… 
2 Unal  What do those … look for but that God(‘s command of destruction) should 
come to them… 
3 Omar & Omar  they look for nothing but that Allâh should come to them (with the threatened 
punishment) 
4 Tahir-ul-Qadri Are they waiting only for (the torment of) Allah to come… 
These translators view the coming of Allah (sw) as meaning the advent of His 
‘command’, ‘command of destruction’, ‘threatened punishment’ and ‘torment’. This 
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means that they do not accept that Allah (sw) Himself is ‘coming’. This, in turn, 
indicates their alertness to this mutashaabih concept, the relevant muhkam context and 
how the literal sense of this expression goes inconsistent with many of the Quranic 
verses. More significantly, the fifth translator Nasr, Dagli, Dakake, Lumbard & 
Rustom put it more clearly when they comment that “commentators are careful to 
point out that this verse could not mean that God moves from place to place or could 
even be located in a place, as this would limit God and introduce change into His 
Nature” (2015, Q2: 210). Thus, they mention that it may mean ‘the 
Judgment/Command of’ God that would come and not Himself. 
5.2.15. (Q6: 158) 
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﴾Do they await anything but that the angels should come to them, or your Lord should 
come, or some of your Lord’s signs should come? The day when some of your Lord’s signs 
do come, faith shall not benefit any soul that had not believed beforehand and had not 
earned some goodness in its faith. Say, ‘Wait! We too are waiting!’  ﴿ (Qarai, 2005, Q6: 158) 
Similar to the previous verse, this verse is also concerned with the mutashaabih 
concept of ‘coming’ in relation to Allah (sw). Again, the literalist approach is prevalent 
in translating this verse. It is used 22 times rendering the coming concept literally as 
‘their Lord/Rabb/Sustainer to come to them’. The other three translators opt for 
figurative senses; two of them choose to use the LFC procedure while the other opts 
for a figurative replacement. Elias adds to his literal rendering the figurative sense of 
‘the punishment of your Rabb’, while Omar & Omar understand the ‘coming of your 
Lord’ as the coming of his ‘complete destruction’. They (2008) render it into, “or that 
(complete destruction from) your Lord should come (upon them)” to explain that it is 
not ‘your Lord Himself’ who will come but ‘His complete destruction’. Unal (2008) 
replaces it completely with one of the figurative senses leaving the original expression 
unstated; he replaces the original literal expression of ‘your Lord coming’ by ‘your 
Lord judging and bringing forth Hell’. Translations of mutashaabih concepts like these 
show that the respective translators do not accept the literal interpretation of the 
original expression. This, in turn, indicates their alertness to the relevant muhkam 
verses whose meanings rule out the literal sense of such mutashaabih concepts. 
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However, such an approach should be used consistently with similar mutashaabih 
expressions over the whole Quran. Unfortunately, many translators have some clear 
emphasis on figurative senses of some mutashaabih concepts, but they overlook 
similar ones and render them literally in other instances. 
5.2.16. (Q16: 26) 
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﴾Those who were before them [had also] schemed. Then Allah razed their [came to] edifice 
from the foundations and the roof collapsed upon them from above and the punishment 
overtook them whence they were not aware  ﴿ (Qarai, 2005, Q16: 26) 
Despite the fact that this verse deals with the same mutashaabih concept of ‘coming’, 
its current context helps the translators to capture its figurative use easily. This is 
because the verse is self-explanatory in this regard. The verse, as it is translated by al-
Mehri (2010), reads: “Those before them had already plotted, but God came at [i.e., 
uprooted] their building from the foundations, so the roof fell upon them from above 
them”. It shows that the entire verse is figurative in that the complement of the verb 
gives the result of ‘Allah’s coming’ as ‘so the roof fell upon them’; it is clear that when 
‘the roof falls’ it is a result of ‘destroying, demolishing, attacking, knocking, shocking, 
striking, etc.’ and not ‘coming’. Thus, it is quite clear from the inner context of the 
verse that the literal sense is not intended, whereas in other much more complex 
mutashaabih verses, translators need to consult distant context to notice the figurative 
meaning. This makes it more difficult to decide on the literal vs. figurative senses. In 
other words, translators sometimes grasp the figurative sense easily as it can be 
inferred from the verse itself. However, other times they are more reluctant to accept 
it or even be aware of it since it requires them to have a holistic view of the larger 
context of the entire Quran. This is why in this verse the ‘figurative’ strategy is the 
most common while the literal approach is dominant in other similar verses relating to 
the same mutashaabih concept of coming. Despite this contextual clarity, still other 
six translators use the literal method to render the concept of ‘coming’ into ‘Allah 
came at their building’ (for further elaboration on this point, see section 8.7.). 
The other 19 translators go into two groups: the first group of 16 translators replaces 
‘coming’ completely with one of its figurative senses; the second three-translator 
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group uses LFC by rendering it literally and adding a note about its possible figurative 
meanings. All of them use figurative expressions signifying some sense of 
‘destruction’. The following table shows their various figurative senses given to the 
concept of ‘Allah’s coming’: 
Table 5.7 (Q16: 26): 19 Renderings of ‘Coming Concept’ 
1 Qarai Razed…from F 
2 Unal  struck … at F 
3 Omar & Omar struck at F 
4 Khan struck at F 
5 al-Hilali & Khan struck at F 
6 Ahmed struck at F 
7 Elias demolished F 
8 Shakir demolished…from F 
9 Sarwar demolished F 
10 Ali Took…from F 
11 Itani Took…from F 
12 Ahamed took (away)…from  F 
13 Abdel Haleem attacked the F 
14 Asad God visited with destruction …(striking) at  F 
15 Malik shook… through F 
16 Tahir-ul-Qadri knocked down F 
17 al-Mehri came at [i.e., uprooted] LFC 
18 Usmani (the command of) Allah came upon their buildings (uprooting 
them) from the foundations. LFC 
19 Nasr, Dagli, Dakake, 
Lumbard & Rustom 
came upon 
Commenting:  
God’s Command…came upon the building and it was utterly 
uprooted and destroyed…God’s Command is an expression 
used elsewhere to refer to the descent of destructive 
punishment. 
LFC 
5.2.17. (Q59: 2) 
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﴾It is He who expelled the faithless belonging to the People of the Book from their homes 
at the outset of [their] en masse banishment. You did not think that they would go out, 
and they thought their fortresses would protect them from Allah. But Allah came at them 
from whence they did not reckon and He cast terror into their hearts. They demolish their 
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houses with their own hands and the hands of the faithful. So take lesson, O you who have 
insight!  ﴿ (Qarai, 2005, Q59: 2) 
Again, this verse mentions the same mutashaabih concept of ‘coming’ as directly 
related to Allah (sw) in its expression ‘الله مھاتأف’, which literally means ‘so Allah came 
to them’. In translating the segment under analysis, 14 translators opt for literal 
renderings while seven translators choose LFC and the last four translators render it 
figuratively. That is, only 11 translators have noticed its figurative sense; all of them 
understand ‘coming’ in various figurative senses like ‘coming of Allah’s wrath, will, 
punishment, torment, decree, anger, grasp and requital’. In general, all these senses 
share the concept of ‘anger and punishment’, which is similar in sense to the 
previously analysed verse. 
5.2.18. (Q89: 22) 
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﴾and your Lord and the angels arrive in ranks﴿ (Qarai, 2005, Q89: 22) 
As was the case with most mutashaabih verses studied above, the literalist approach 
is, again, the most commonly used translation method; it is used in this verse 17 times 
out of 25. Another group of five translators opt for transferring both literal and 
figurative senses of ‘coming’ while the remaining three translators have discarded the 
literal sense completely by replacing it with its presumed figurative senses. Using 
LFC, Unal renders the expression literally and mentions one of its figurative senses as 
‘your Lord comes (unveils His Power and Majesty)’. Omar & Omar render ‘Allah’s 
coming’ as ‘(the judgment of) your Lord comes (to pass)’. Another figurative 
rendering is that of Asad, who puts it as ‘(the majesty of) thy Sustainer stands 
revealed’. In doing so, Asad replaces the agent of ‘coming’ (Allah) by ‘majesty of 
Him’ and the action of ‘coming’ by ‘standing revealed’. However, he adds a comment 
referring to the literal meaning of the original expression. That is, he uses the FLC 
procedure, which serves the functions of both drawing the reader’s attention to the 
original literal expression as well as its figurative sense. Nasr, Dagli, Dakake, 
Lumbard & Rustom are even clearer in explaining the concept under analysis adding 
to their literal rendering: 
As God is not considered to have a body or be a “thing” that can be said 
to be in a particular place or to move from one place to another, some 
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commentators read this verse as an allusion to God’s Power, Decree, or 
Command…Others say that it indicates God’s Presence, because true 
knowledge (maʿrifah) of God will come on that Day, even if some had 
denied God before it (Nasr, Dagli, Dakake, Lumbard & Rustom, 2015, 
Q89: 22). 
Elias opts for a more figurative translation; he replaces the original coming expression 
by ‘your Rabb shall commence proceedings (to take reckoning together) with the 
angels (who will appear) in rows’. In his translation, he interprets ‘Allah’s coming’ as 
‘commencing proceeding of reckoning’. However, Sarwar replaces the original 
concept of ‘coming’ with an abstract interpretation that is completely different from 
the previous metaphorical views. He puts it as, ‘and (when you find yourself) in the 
presence of your Lord’. Likewise, Tahir-ul-Qadri understands it as ‘your Lord will 
unveil His Light’. Unlike the previous renderings, Ahmed opts for an odd rendering 
and adds the following comment: “great Revolution will come, and the Divine System 
will be established. The Universal forces will line up to that end” (Ahmed, 2012, Q89: 
22). In this case, non-Arabic speaking target readers will have no way to realise that 
this whole segment does not exist in the original Quran. Additionally, he does not 
provide any clue about the originality of such a figurative interpretation and its 
relevance to the muhkam context of the Quran since it does not exist even in the 
exegeses of the Quran, at least the major ones consulted for this study: al-Zamakhshari, 
al-Raazi and al-Tabaatabaa’i (al-Jaami', 2010). To sum up, it can be inferred from 
these figurative senses that all emphasise the fact that the original literal expression of 
‘coming’ needs to be interpreted figuratively.  
5.2.19. Consistency in Translating ‘Coming’ Concept 
The following table shows the translation strategies using the five verses of the 
mutashaabih concept of ‘coming as related to Allah (sw)’. Again, the table shows high 
rates of literalness with six translators consistently using the literal method in all the 
five verses under analysis. Additionally, despite being inconsistent, other 14 
translators show high rates of ‘literalness’ over the figurative strategies. Moreover, 
four translators are inconsistent but with high rates of figurative renderings over the 
literal renderings and only one renders the figurative sense in all five verses. 
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Table 5.8 Consistency in Five Verses Relating to the Concept of ‘Coming’ 
  Q2: 210 Q6: 158 Q16: 26 Q59: 2 Q89: 22 Con. 
1 Ali L L F LFC L Incon. 
2 Qarai LFC L F L L Incon. 
3 Unal LFC F F LFC LFC Incon. 
4 Omar & Omar LFC LFC F LFC LFC Incon. 
5 Arberry L L L L L Con. 
6 
Yuksel, Schulte-Nafeh 
& al-Shaiban L L L L L Con. 
7 Abdel Haleem L L F L L Incon. 
8 Khan L L F L L Incon. 
9 Elias L LFC F F F Incon. 
10 Usmani L L LFC L L Incon. 
11 Asad L L F L FLC Incon. 
12 Malik L L F F L Incon. 
13 Shakir L L F L L Incon. 
14 Ghali L L L L L Con. 
15 Pickthall L L L L L Con. 
16 Sarwar L L F F F Incon. 
17 al-Hilali & Khan L L F LFC L Incon. 
18 al-Mehri L L LFC LFC L Incon. 
19 
Nasr, Dagli, Dakake, 
Lumbard & Rustom LFC L LFC L LFC Incon. 
20 Ahmed L L F F LFC Incon. 
21 Ahamed L L F LFC L Incon. 
22 Irving L L L L L Con. 
23 Tahir-ul-Qadri LFC L F LFC F Incon. 
24 Itani L L F L L Incon. 
25 The Monotheist Group L L L L L Con. 
 L 20 22 6 14 17  
 LFC 5 1 3 7 4  
 F ----- 2 16 4 3  
 FLC ----- ----- ----- ----- 1  
5.2.20. (Q2: 255) 
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﴾Allah—there is no god except Him— is the Living One, the All-sustainer. Neither 
drowsiness befalls Him nor sleep. To Him belongs whatever is in the heavens and whatever 
is on the earth. Who is it that may intercede with Him except with His permission? He 
knows that which is before them and that which is behind them, and they do not 
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comprehend anything of His knowledge except what He wishes. His seat embraces the 
heavens and the earth, and He is not wearied by their preservation, and He is the All-
exalted, the All-supreme﴿ (Qarai, 2005, Q2: 255) 
The ‘يسرك’ (kursi: seat) is another mutashaabih concept that interpreters are always 
reluctant to specify its meaning. Similar to the previous mutashaabih concepts and 
their relation to Allah (sw) where often the literal sense is not accepted, the ‘Kursi’ is 
also understood figuratively by the interpreters under study who are al-Zamakhshari, 
al-Raazi and al-Tabaatabaa’i. It is taken by them to refer to the extended kingdom of 
Allah (sw), His ability, greatness, power and science. However, al-Raazi opts for a 
certain narration embodying ‘al-Kursi’ as a great thing that is wider than the earths 
and heavens. Yet, he confirms that it does not apply to Allah (sw) in its physical 
dimension. He also mentions other figurative senses and does not exclude them. 
However, some interpreters like al-Hasan al-Basri (al-Raazi in al-Jaami', 2010, Q2: 
255) equates it with ‘al-Arsh’ saying that ‘al-Kursi’ and ‘al-Arsh’ are the same object. 
These viewpoints are clearly manifested in translating the current concept where 15 
translators opt for its literal sense translating it into ‘throne, seat and chair’. Those who 
translate it into ‘throne’ do the same with ‘al-Arsh’ translating it into ‘throne’ too. This 
will be discussed in the next six verses about the concept of ‘al-arsh’. Two of these 
15 literal translators keep the original word transliterated without any further 
comment. More literally, as well as their transliteration, al-Mehri adds a comment to 
confirm that it is to be taken literal rather than allegorically; this, in turn, causes a 
specific type of inconsistency (see section 9.8.8.). Unlike those, a group of five 
translators choose to use LFC methods to render the original expression literally and 
refer to its figurative senses like ‘knowledge, power, authority and dominion’; again, 
this standpoint reflects the uncertainty of the exact sense. This may be a unique feature 
of mutashaabih concepts where most exegetes and translators tend to avoid specifying 
the meaning. Further, another group of five translators disregard its literal sense 
completely by replacing the original word ‘al-kursi’ into one or more of its figurative 
senses; they do so as if they were sure of that and leave the reader with no clue that it 
is a replacement. In doing so, they impose one of several possible meanings on the 
original; they replace it by ‘knowledge and suzerainty’, ‘eternal power’, ‘knowledge’, 
‘dominion’ and ‘supreme control’. Even these last five translators differ in their 
renderings, which constitutes sufficient evidence that the meanings of the verse are 
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uncertain. The following table shows the various figurative senses given to the concept 
of ‘al-kursi’ by those translators who use LFC and F methods: 
Table 5.9 (Q2: 255): Different Figurative Senses of the Concept of ‘al-Kursi’ 
1 Ali Throne: seat, power, knowledge, symbol of authority LFC 
2 Unal Dominion LFC 
3 Elias Knowledge and Power LFC 
4 Nasr, Dagli, Dakake, Lumbard & Rustom knowledge, sovereignty, or authority LFC 
5 Tahir-ul-Qadri Empire, Power and Authority LFC 
6 Omar & Omar knowledge and suzerainty F 
7 Asad eternal power F 
8 Shakir knowledge F 
9 Sarwar His dominion F 
10 Ahmed Throne of His Supreme Control F 
5.2.21. (Q11: 7) 
Similar to ‘al-Kursi’, ‘شرعلا’ (al-Arsh: the king’s throne) is equated with ‘al-Kursi’ by 
some exegetes and translators, although they denote different referents with similar 
literal and metaphorical senses. For the same reasons that Allah (sw) is not governed 
by all physical features, ‘al-Arsh’ is also understood by interpreters of the Quran in its 
figurative implications. The following is an analysis of 6 different verses dealing with 
the concept of ‘al-arsh’. 
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َ
ذـ
َ
ه 
ْ
نِإ 
ْ
اوُر
َ
ف
َ
ك 
َ
نيِذ
َّ
لا 
َّ
ن
َ
لو
ُ
قَي
َ
ل ِتْو
َ ْ
لما ِدْع
َ
� نِم 
َ
نو
ُ
ثوُعْب َّم م
ُ
ك
َّ
نِإ 
﴾It is He who created the heavens and the earth in six days -and His Throne was [then] 
upon the waters- that He may test you [to see] which of you is best in conduct. Yet if you 
say, ‘You will indeed be raised up after death,’ the faithless will surely say, ‘This is nothing 
but plain magic’  ﴿ (Qarai, 2005, Q11: 7) 
In the current verse Q11: 7, 19 translators opt for the literal rendering of ‘al-Arsh’ into 
‘throne’. Other 4 choose to replace it with one of its figurative senses: twice into 
‘dominion’ and once for each of ‘supreme control’ and ‘throne of authority’. Further, 
another translator opts for rendering the literal sense and mentioning one of its 
figurative senses between brackets. On the opposite side, another translator does 
exactly the reverse replacing it by one of its figurative senses while mentioning its 
original literal expression in a comment.  
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5.2.22. (Q20: 5) 
 
ُ
نَم
ْ
حَّرلا﴿ �
َ
�
َ
ع ىَو
َ
تْسا ِشْر
َ
ع
ْ
لا﴾ 
﴾the All-beneficent, settled on the Throne﴿ (Qarai, 2005, Q20: 5) 
Here, the case is more complex as ‘al-Arsh’ collocates with another mutashaabih 
concept, namely the verb ‘ىوتسا’ (istawa: stand straightly). In other words, the verb 
‘istawa’ is also a mutashaabih concept as it is a verb applying to Allah (sw) and should 
not be interpreted too literally for the same reasons mentioned before. Al-Raazi (al-
Jaami', 2010, Q20: 5) points out that the literal meaning of ‘istawa’ is ‘stand straightly’ 
and since this is a feature that applies to bodied objects, it cannot be applied to Allah 
(sw); hence, its meaning needs not to be taken literally. In the same context, al-
Zamakhshari (al-Jaami', 2010, Q20: 5) takes ‘istawa’ to mean ‘being able to control’. 
In other words, when ‘istawa’ comes with ‘al-arsh’, it means ‘being able to control 
the ‘arsh’’ which means authority or dominion disregarding both literal senses of 
‘istawa’ and ‘arsh’ which are respectively ‘stand straightly’ and ‘the king’s throne’. 
Nevertheless, the literalist approach is again dominant with 13 translators rendering 
‘al-Arsh’ literally into ‘throne’. However, two of them emphasise that its 
representation is unknown. Ghali adds to his literal rendering that the manner in which 
Allah (sw) has ‘istawa’ ‘is beyond human understanding’. Similarly, between two 
brackets after their literal rendering, al-Hilali & Khan point out that the action is 
performed ‘in a manner that suits Allah’s Majesty’. Both additions underline the point 
that the exact representation of such mutashaabih concepts is known by Allah (sw) 
exclusively. In these 13 literal renderings the concept of the verb ‘istawa’ is also 
rendered literally into one of these senses ‘settled’, ‘mounted’, ‘established’, ‘rose 
over’, ‘levelled’, ‘sat’ and ‘positioned’.  
The LFC procedure comes in the second position with eight occurrences when 
translators also do not agree about the figurative senses they attach to their literal 
rendering. Two of them understand it as ‘throne of authority’, one as ‘throne of power’, 
while the other five provide other interpretations such as the following: 
1. God’s supreme authority and dominion 
2. None has any share in His kingdom 
3. Nothing is closer or farther than others to Him 
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4. Having ascendancy over all creation 
5. Throne of power and supreme authority over all the systems of the universe in a 
way that befits His Glory. 
As mentioned above, the different senses given to the same mutashaabih concept 
occurring in the same context constitute sufficient evidence that the meaning of such 
mutashaabih concept is uncertain. Despite this uncertainty, other four translators 
choose to replace the original literal expression with only one of its possible 
metaphorical senses. What might be misleading about such translations is that they 
leave the reader unaware of the complexity and multiplicity of possible readings in the 
original verse. This practice might suggest to readers that such expressions and 
concepts originally exist in the Arabic Quran. Translators opting for this position are 
Asad, Malik, Shakir and Ahmed, who choose to replace the original expression by the 
following: 
1. Established on the throne of His almightiness. 
2. Is firmly established on the throne of authority.  
3. Allah is firm in power. 
4. Throne of Almightiness [He maintains Supreme Control over all that He has 
created]. 
5.2.23. (Q25: 59) 
 َّم
ُ
ث ٍما َّي
َ
أ ِة
َّ
تِس ��ِ اَم�ُ
َ
�ْيَب اَمَو َضْر
َ ْ
لأاَو ِتاَواَم َّسلا 
َ
ق
َ
ل
َ
خ يِذ
َّ
لا﴿ ِشْر
َ
ع
ْ
لا �
َ
�
َ
ع ىَو
َ
تْسا ﴾ا�ً�ِب َخ ِھِب ْل
َ
أْسا
َ
ف 
ُ
نَم
ْ
حَّرلا 
﴾He, who created the heavens and the earth and whatever is between them in six days, 
and then settled on the Throne, the All-beneficent; so ask someone who is well aware 
about Him.  ﴿ (Qarai, 2005, Q25: 59) 
In line with the previous mutashaabih verses, this verse also shows that the literal 
approach is the most commonly used in the 25 translations corpus under study; it has 
been used 16 times. In addition, the figurative strategy is used by five translators, who 
also opt for notions that are similar to the ones mentioned in the previous verse Q20: 
5. These translators replace ‘al-Arsh’ by such expressions as ‘throne of His 
almightiness’, ‘His domination over the Throne’, ‘Throne of His Almightiness of 
Supreme Control’ and ‘Throne of authority’ twice. In line with this, the last four 
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translators use LFC strategy to add such notions as ‘throne of authority’ three times 
and once ‘of power’. 
5.2.24. (Q40: 7) 
 
َ
نيِذ
َّ
لا﴿ َشْر
َ
ع
ْ
لا 
َ
نو
ُ
لِم
ْ
حَي  َتْعِسَو ا َن َّ�َر او ُنَمآ َنيِذ َّلِل َنوُرِف ْغ َتْس َيَو ِھِب َنو ُنِم ْؤ�َُو ْم�ِ ِ�َّر ِدْم
َ
حِب 
َ
نو
ُ
ح ِّبَس
ُ
� 
ُ
ھ
َ
لْو
َ
ح 
ْ
نَمَو
 
َ
ت 
َ
نيِذ
َّ
لِل ْرِف
ْ
غا
َ
ف اًم
ْ
لِعَو 
ً
ةَم
ْ
حَّر ٍءْي
َ
�� َّل
ُ
�﴾ِميِح
َ
ج
ْ
�ا َبا
َ
ذ
َ
ع ْمِهِقَو 
َ
ك
َ
ليِبَس اوُعَب
َّ
تا َو اوُبا 
﴾Those who bear the Throne, and those around it, celebrate the praise of their Lord and 
have faith in Him, and they plead for forgiveness for the faithful: ‘Our Lord! You 
comprehend all things in mercy and knowledge. So forgive those who repent and follow 
Your way and save them from the punishment of hell  ﴿ (Qarai, 2005, Q40: 7) 
In terms of the translation strategies used, this verse does not differ from the previous 
‘al-Arsh’ verses. It shows similar percentages for the methods used and rendering 
choices; L is used 18 times, LFC is used four times and F is used three times. However, 
the context of ‘al-Arsh’ word here differs from the previous ones where it comes with 
‘on the water’ phrase, ‘istawa’ verb, ‘lord of’. However, in this and the next verses, 
‘al-Arsh’ comes as being ‘borne or lifted by certain creatures such as angels’. 
5.2.25. (Q69: 17) 
 ا�َ�ِا
َ
جْر
َ
أ �
َ
�
َ
ع 
ُ
ك
َ
ل
َ ْ
لماَو﴿ َشْر
َ
ع ُلِم
ْ
ح�ََو ﴾ ٌةَيِناَم َث ٍذِئَمْوَي ْمُه َقْو َف َك ِ�َّر 
﴾and the angels will be all over it, and the Throne of your Lord will be borne that day by 
eight [angels]  ﴿ (Qarai, 2005, Q69: 17) 
Likewise, the second verse Q69: 17 also mentions the concept of ‘bearing the throne’. 
Similarly, this verse is translated 20 times literally, three times figuratively and twice 
using literal plus figurative comment method. Thus, in addition to those figurative 
senses of throne shown in the previous verses, these two verses of ‘al-Arsh’ show 
some new renderings as it comes with the ‘bearing’ concept. Therefore, ‘bearing 
Allah’s throne by angels’ is taken by some translators to mean ‘carrying out the divine 
orders’, ‘bearing his knowledge’ and ‘manifesting God’s glory’ while other senses are 
exactly similar to those mentioned in the previous ‘al-Arsh’ verses. 
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5.2.26. (Q27: 26) 
 َو
ُ
ه 
َّ
لاِإ 
َ
ھ
َ
لِإ 
َ
لا 
ُ َّ
�﴿ ِشْر
َ
ع
ْ
لا ُّبَر ﴾ِميِظ َع
ْ
لا 
﴾Allah—there is no god except Him— is the Lord of the Great Throne  ﴿ (Qarai, 2005, Q27: 
26) 
In comparison to the previous verses of ‘al-Arsh’, this verse shows a higher frequency 
of literal translation, which is used by 21 translators who render ‘al-Arsh’ into ‘throne’ 
without further comments on its possible figurative senses. On the contrary, the other 
four translators replace the original literal expression with one of its presumed 
figurative senses; they render it into ‘authority’, ‘power’, ‘control’ and ‘almightiness’. 
Thus, this verse shows only the two extremes of either literal or figurative rendering 
with no LFC or FLC methods used. In comparison to the previous five verses, this 
verse indicates the inconsistent methodology used by translators dealing with the same 
mutashaabih concept of ‘al-arsh’. Therefore, as will be seen later, the majority of 
translators under study are not consistent in their approaches of translating the same 
mutashaabih concept (see section 9.8.7.). This holds true not only for this group of ‘al-
Arsh’ verses but also for the other mutashaabih verses under study. 
5.2.27. (Q89: 14) 
 
َّ
نِإ﴿ ِدا
َ
صْر ِ
ْ
لماِب
َ
ل 
َ
ك َّ�َر﴾ 
﴾Indeed your Lord is in ambush﴿ (Qarai, 2005, Q89: 14) 
The concept of ‘داصرملا’ (al-mirsaad: ambush) is deemed mutashaabih because, in its 
literal sense, it relates a concrete concept of place to Allah (sw), whereas the muhkam 
context of the Quran refutes any physical attributes to Allah (sw), including time and 
place. Thus, the literal sense of ‘being in an ambush’ is patently not applicable to Allah 
(sw). Accordingly, exegetes and translators of the Quran easily opt for figurative 
senses. This is why, unlike the majority of mutashaabih verses studied, this verse 
shows a high frequency of the figurative strategy and the lowest percentage of literal 
translation. Literal translation is used only once out of 25 in this verse. Figurative 
rendering is used 17 times whereas LFC is used seven times. Out of these 24 non-
literal translations, 17 translators render it into one form or another of the root ‘watch’ 
like ‘your Lord is ever watchful’, ‘ever on the watch’, ‘is ever watching’. The other 
seven non-literalist translators also render the same sense but with different 
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expressions like ‘ever vigilant (and nothing escapes His attention)’, ‘ever-observing’, 
‘keeps an eye on’, ‘in observation’ and ‘on the lookout’. The only literal rendering is 
Qarai’s ‘your Lord is in ambush’. 
5.2.28. (Q4: 164) 
﴿ ُسُرَو 
َ
كْي
َ
ل
َ
ع ْمُهْصُص
ْ
ق
َ
ن ْم
َّ
ل 
ً
لاُسُرَو ُلْب
َ
ق نِم 
َ
كْي
َ
ل
َ
ع ْم
ُ
ها
َ
نْص
َ
ص
َ
ق 
ْ
د
َ
ق 
ً
لااًميِل
ْ
�
َ
ت ى َ��وُم 
ُ ّ
� َم
َّ
ل
َ
�َو﴾ 
﴾and apostles We have recounted to you earlier and apostles We have not recounted to 
you, —and to Moses Allah spoke directly [did speak]—﴿ (Qarai, 2005, Q4: 164) 
In general, this verse exhibits another mutashaabih concept, namely relating speech to 
Allah (sw). More specifically, it mentions the way Allah (sw) spoke to Moses (pbuh). 
The mutashaabih part of the original verse is ‘اًمیِلَْكت ىَسوُم  ُ�ّ َمَّلَكَو’ (and Allah did speak 
to Moses (pbuh)). In the original, the mutashaabih element here is the word ‘امیلكت’ 
(takleemaa: do speak, i.e. emphasising the speaking action). It is misunderstood as 
‘describing the way of speech’. However, in Arabic grammar the form of this word is 
called ‘قلطم لوعفم’ (cognate adverb/object). It is a grammatical category that has no 
corresponding category in English grammar. It is basically a functional rather than 
lexical entity. It has three functions with actions: ‘emphasising the action’, ‘clarifying 
its kind’ and ‘notifying the times it occurs’ (Dhafr, 1998, p. 304). In this verse it 
functions as ‘emphasising the action of speech’ (al-Darweesh, 1999, p. 2: 156 and 
Dhafr, 1998, p. 304). As English has no corresponding grammatical class, translators 
tend to render it lexically. Most of the translators under study mistranslate it as an 
‘adverb’, describing the action of ‘speech’ rather than emphasising it. However, the 
latter function of emphasis applied to actions has a clear equivalence in English, which 
is using ‘to do’ forms to emphasise the verb. 
Table 5.10 (Q4: 164): Translators’ Renderings of ‘امیلكت’ 
1 Ali Direct 
2 Qarai Directly 
3 Arberry Directly 
4 Yuksel, Schulte-Nafeh & al-Shaiban directly 
5 Abdel Haleem Directly 
6 Khan directly 
7 Elias specially (directly) 
8 Malik directly 
9 Pickthall Directly 
10 al-Hilali & Khan directly 
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11 al-Mehri with [direct] speech 
12 Nasr, Dagli, Dakake, Lumbard & Rustom directly 
13 Ahmed Directly 
14 Ahamed Directly 
15 Irving Directly 
16 Tahir-ul-Qadri directly. 
17 Itani directly 
18 The Monotheist Group directly 
19 Usmani verbally 
20 Unal  in a particular way 
21 Omar & Omar  in explicit words at great length 
22 Ghali long, (eloquent) speech  
23 Sarwar in words 
24 Asad spoke His word unto Moses 
25 Shakir and to Musa, Allah addressed His Word 
The above table shows that the first 23 translations render it into an adverb of manner, 
while the last two render it into a direct object (‘His word’). All these renderings miss 
the original function, which could be rendered into the word ‘did’ as in ‘Allah did 
speak to Moses’ (pbuh), which emphasise the verb ‘speak’. The analysis so far has 
focused on the grammatical aspect of the verse. However, its mutashaabih nature 
consists of another more critical issue, which is its direct exegetic relation to another 
muhkam verse namely Q42: 51. The latter dictates, “It is impossible for any human 
being that Allah should speak to him except by revelation or from behind a veil or by 
sending a messenger (- an angel)” (my trans., Q42: 51). This verse shows the only 
three ways that Allah (sw) speaks to any human being, of course, including Moses 
(pbuh). Accordingly, the way Allah (sw) spoke to him can be only one of these three 
possibilities and none else.  
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CHAPTER 6.  
ANALYSIS OF AMBIGUOUS VERSES 
 
This chapter analyses 30 ambiguous verses grouped into three main groups; these are 
respectively lexical, structural and referential ambiguities. The first group is 
represented by 21 verses. The second and the third are represented by six and three 
verses respectively. Similar to the previous analysis chapter of mutashaabih, some 
ambiguous expressions are studied in more than one occurrence to investigate 
consistency in methodology used and meanings rendered. This has been followed only 
for three ambiguous items. These are: (1) six different occurrences of the words ‘ملاسإ’ 
(islaam/Islam) and its other derivatives, (2) three different occurrences of the word 
‘ءایلوأ’ (awliyaa’: sponsors/protectors/friends) and (3) two different occurrence of the 
verb ‘نظ’ (dhanna: know/think); they are in total 11 samples. However, in order to 
open more space for as many variables as possible, the other 19 samples represent 
different ambiguous expressions.   
6.1 The Word ‘ملاسإ’ 
The words ‘Islam/islaam’, ‘Muslim/muslim’ and ‘Muslimoon/muslimoon’ and their 
other derivations are key ambiguous words occurring in different verses of the Quran. 
Six of their different occurrences will be studied here for two reasons: (1) to highlight 
the sensitivity of the concepts underpinned by these verses and (2) to investigate the 
consistency of translators in rendering these different occurrences. In the six different 
verses, the word ‘Islam’ occurs in the following forms: two times as ‘ملاسلإا’ (al-
islaam: Islam/submission to God), which is a noun and a proper name referring to the 
last religion revealed to Muhammad (saw) as well as having the lexical meaning of 
‘submission’ to Allah (sw). In addition to this form, it also occurs twice as a plural 
noun ‘نوملسم’ which also means either ‘those who submit’ or ‘Muslims’. Once again, 
it occurs as ‘املسم’ which also means ‘a submitter’ or ‘a Muslim’. The other two 
occurrences occurred in one verse and both in verbal forms. These are ‘ملسأ’ and 
‘تملسأ’. The former is an imperative form meaning either ‘submit’ or ‘be a Muslim’ in 
the imperative forms while the latter is declarative past tense verb meaning ‘I 
159 
submitted’ or ‘I became a Muslim’. The sensitivity of the word ‘Islam’ and its 
derivations as they occur in the Quran is literally stated in verse (al-Mehri, 2010, Q3: 
85): ﴾Should anyone follow a religion other than Islam, it shall never be accepted by 
Him, and he will be among the losers in the Hereafter.﴿. It is worth quoting Nasr, Dagli, 
Dakake, Lumbard & Rustom’s words; who clearly posit that ‘Islam’ is “both the 
proper name of the religion revealed through the prophet Muhammad (saw) and a state 
that describes the adherents of any true religion who conform themselves to God’s 
Will” (2015, Q3: 85). 
In addition, the Quran also describes some people before the prophet Muhammad 
(saw) as Muslims. This includes, for instance, the prophet Abraham (pbuh) and the 
disciples of Jesus (pbuh) and others. Consequently, the point to be emphasised here is 
that there are two types of meaning for the word ‘Islam’ and its derivations. These 
would be called the dynamic and static meanings. The dynamic meaning applies from 
the first prophet, Adam (pbuh), up to the last prophet, Muhammad (saw), while the 
static meaning applies only to the advent of Muhammad (saw) and continues to be 
static as he is the last prophet. The dynamic meaning can be described as the manner 
of believing in the Divine Unity, i.e. ‘tawheed’ or monotheism, which means there is 
only one God who is Allah (sw), plus an absolute submitting to his will and all of His 
prophets including the ‘contemporary’ prophet, the preceding and next prophets too. 
The ‘contemporary’ means that at each time from Adam (pbuh) to Muhammad (saw) 
there was a certain prophet who was contemporary for the people living in that era. 
So, Islam in each specific period would mean believing in the Unity of Allah (sw) plus 
the prophet of that time and whatever Allah (sw) and that prophet dictated. Moreover, 
as a part of Allah’s and the prophets’ messages, it is also required to believe in the 
preceding and proceeding prophets to that ‘current’ one. That is stated by verse Q2: 
136: 
﴿ َبو
ُ
قْع
َ
يَو 
َ
ق
َ
ح�ْ�َِو َليِعاَمْس�َِو َميِهاَرْبِإ �
َ
�ِإ َلِزن
ُ
أ اَمَو ا
َ
نْي
َ
لِإ َلِزن
ُ
أ آَمَو ِ
ّ
�اِب ا
َّ
نَمآ 
ْ
او
ُ
لو
ُ
ق
 
َ
لا ْم�ِ ِ�ّ
َّر نِم 
َ
نو ُّيِب
َّ
نلا َي�ِو
ُ
أ اَمَو ى َ��يِعَو ى َ��وُم َي�ِو
ُ
أ اَمَو ِطاَبْسلأاَو ْم�ُ
ْ
� ِّم ٍد
َ
ح
َ
أ 
َ
ن
ْ
�َب 
ُ
قِّر
َ
ف
ُ
ن 
 
َ
نوُمِلْسُم 
ُ
ھ
َ
ل 
ُ
ن
ْ
ح
َ
نَو﴾ 
﴾Say, ‘We have faith in Allah, and that which has been sent down to us, 
and that which was sent down to Abraham, Ishmael, Isaac, Jacob and 
the Tribes and that which Moses and Jesus were given, and that which 
the prophets were given from their Lord; we make no distinction 
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between any of them, and to Him do we submit.’﴿ (Qarai, 2005, Q2: 
136) 
So, for example, in Jesus’ time a true Muslim believed in Allah (sw) as the only God 
and Jesus (pbuh) as his prophet plus believing in all the prophets who preceded Jesus, 
like Moses (pbuth), and whatever Jesus (pbuh) foretold about the forthcoming 
prophets, namely the prophet Muhammad (saw). However, after the prophethood of 
Muhammad (saw), the static meaning is the only applicable one since the chain of 
prophets and religions stopped with him. So, for the time being a Muslim is a person 
who believes in Allah’s Unity and all of his prophets from Adam (pbuh) to 
Muhammad (saw) and whatever message they have received from Allah (sw). To sum 
up, in its dynamic sense, ‘islam’ and ‘muslim’ are not confined to the followers of 
Muhammad (saw) while in their static sense ‘Islam’ and ‘Muslim’ applies to them 
solely. 
6.1.1. (Q3: 85) 
﴿ �َ
ْ
�
َ
غ ِغ
َ
ت
ْ
بَي نَمَو ِم
َ
لاْسِلإا  َن�ِرِسا َخ ْ�ا َنِم ِةَرِخلآا ��ِ َو ُهَو ُھ ْنِم َلَب ْقُي ن َل َف ا ًنيِد﴾ 
﴾Should anyone follow a religion other than Islam, it shall never be accepted from him, and 
he will be among the losers in the Hereafter.﴿ (Qarai, 2005, Q3: 85) 
The current verse is the most sensitive among the six under study because of two 
reasons. First, it tackles an extremely critical point, which is ‘the only accepted 
religion is Islam’ and, second, its reference is difficult to decide whether dynamic or 
static. Despite this, 12 translators opt for rendering the static sense of the word ‘ملاسلإا’ 
into ‘Islam’; by capitalising the first letter, this rendering uses Islam as a proper noun 
of the last religion; it gives an indication for non-Muslims that all their religions are 
not accepted. However, other seven translators seem to be reluctant to render it in the 
previous sense. Hence, they render both the static sense of ‘Islam’ and some other 
dynamic senses like ‘submission’ and its synonyms. Further than this, another group 
of four translators neglect the static sense completely and render only the dynamic 
sense indicating that ‘Islam’ is a manner of state that may apply to anyone who believe 
in oneness of God and his prophets and not exclusive to the followers of Muhammad 
(saw). The last two translators choose to render both the dynamic and the static sense 
of the original word by putting one as translation and the other as an additional 
comment. 
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6.1.2. (Q3: 19) 
﴿ ِ
ّ
� 
َ
دنِع 
َ
ني ِ
ّ
دلا 
َّ
نِإ ُم
َ
لاْسِلإا  نَمَو ْم�ُ َ�ْيَب اًي ْغ َ� ُم ْلِع ْلا ُم ُهءا َج اَم ِدْع َ� نِم َّلاِإ َبا َتِك ْلا ْاو ُتْو
ُ
أ 
َ
نيِذ
َّ
لا 
َ
ف
َ
ل
َ
ت
ْ
خا اَمَو
 ِباَسِح
ْ
�ا ُعيِرَس ِ
ّ
� 
َّ
نِإ
َ
ف ِ
ّ
� ِتاَيآِب ْر
ُ
ف
ْ
كَي﴾ 
﴾Indeed, with Allah religion is Islam, and those who were given the Book did not differ 
except after knowledge had come to them, out of envy among themselves. And whoever 
defies Allah’s signs [should know that] Allah is swift at reckoning.﴿ (Qarai, 2005, Q3: 19) 
The second verse is almost as critical as the first since it also affirms that “the religion 
in the sight of Allah is Islam/islam” (my trans., Q3: 19). This is quite similar to the 
statement affirmed by the first one, although the exclusion of other religions is not as 
explicit as in the previous verse. Being quite similar to the first one, the translations of 
this verse show approximately similar results. In the previous verse, translators render 
static meaning only 12, static plus dynamic meanings 7 times, dynamic meaning only 
four times and lastly dynamic plus static meanings twice. Quite similarly, in the 
current verse, translators render the static meaning only 11 times, static plus dynamic 
meanings together seven times, dynamic meaning only four times and lastly, dynamic 
plus static meanings three times. 
6.1.3. (Q3: 67) 
﴿ ا
ً
فيِن
َ
ح 
َ
نا
َ
� نِك
َ
لَو ا �يِنا َرْص
َ
ن 
َ
لاَو ا �يِدو�ُ�َ ُميِهاَرْبِإ 
َ
نا
َ
� اَم ُّماًمِلْس  َن�ِكِر ْشُ
ْ
لما 
َ
نِم 
َ
نا
َ
� اَمَو﴾ 
﴾Abraham was neither a Jew nor a Christian. Rather he was a hanif, a muslim, and he was 
not one of the polytheists.﴿ (Qarai, 2005, Q3: 67) 
More specific is the context of the third verse, which refers to prophet Abraham (pbuh) 
and states that he was neither a Jew nor a Christian, but rather a ‘submitter/muslim’. 
In this context, where the word ‘ملسم’ is applied to the Abraham (pbuh), who lived 
hundreds of years before the prophet Muhammad (saw), it is clear that the dynamic 
sense of ‘islam’ is meant rather than the static one. Despite this, only few translators 
grasp this point. It is translated into the static sense nine times, another nine translators 
render only the dynamic sense, while the remaining seven opt for citing both senses 
in the translation, with four giving priority to the static over the dynamic sense while 
the other three do the opposite. 
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6.1.4. (Q3: 52) 
﴿ 
َ
ح
ْ
�ا َلا
َ
ق ِ
ّ
� �
َ
�ِإ يِرا
َ
صن
َ
أ 
ْ
نَم َلا
َ
ق َر
ْ
ف
ُ
ك
ْ
لا ُم�ُ
ْ
�ِم ى َ��يِع َّس
َ
ح
َ
أ ا َّم
َ
ل
َ
ف ا
َّ
ن
َ
أِب 
ْ
دَه
ْ
شاَو ِ
ّ
�اِب ا
َّ
نَمآ ِ
ّ
� ُرا
َ
صن
َ
أ 
ُ
ن
ْ
ح
َ
ن 
َ
نو ُّ�ِراَو
 
َ
نوُمِلْسُم﴾ 
﴾And when Jesus sensed their faithlessness, he said, ‘Who will be my helpers toward Allah?’ 
The Disciples said, ‘We will be helpers of Allah. We have faith in Allah, and bear witness 
that we are muslims﴿(Qarai, 2005, Q3: 52) 
The fourth verse is similar to the last verse in that the context, in which the word 
‘نوملسم’ is used, is also distant from last Prophet’s era. This also increases the number 
of translators who opt for the dynamic sense of ‘Islam’ over the static one. Thus, in 
translating this verse, the dynamic sense comes first with 11 renderings while the static 
sense is rendered seven times only. The other seven opt for mentioning both the 
dynamic and static senses, giving priority to one of them over the other; five translators 
use the static sense primarily and mention the dynamic sense between brackets or in a 
comment while the remaining two translators do the opposite. 
6.1.5. (Q2: 131) 
﴿ 
ُ
ھ ُّ�َر 
ُ
ھ
َ
ل َلا
َ
ق 
ْ
ذِإ ْمِلْس
َ
أ  َلا َق ُتْم َلْس
َ
أ  َن� ِ
َ
لما
َ
ع
ْ
لا ِّبَرِل﴾ 
﴾When his Lord said to him, ‘Submit [be a muslim],’ he said, ‘I submit [I have been a 
muslim] to the Lord of all the worlds.’﴿ (Qarai, 2005, Q2: 131) 
Another clearly distant context is the 5th verse, in which two verbal forms of the word 
‘ملسأ’ occur. In this verse, Allah (sw) ordered Abraham (pbuh) saying ‘ملسأ’ which 
dynamically means ‘submit’ and statically means ‘be a Muslim’ and Abraham (pbuh) 
replies to Allah (sw) ‘تملسأ’, which dynamically means ‘I submitted’ and statically 
means ‘I have been a Muslim’. As mentioned above, because reference here is to 
Abraham (pbuh), who is temporally distant from the last Prophet’s era, renderings of 
the dynamic sense of ‘islam’ are expected to outnumber those of the static sense of the 
word. Fortunately, this happens to be the situation. In addition, the words ‘ملسأ’ and 
‘تملسأ’ come in two similar expressions using the same root. Needless to say, it is 
better to keep them parallel in translation especially when it is not a hard task. This 
has been the case in as many as 24 translators out of 25, using the same root to convey 
the two expressions just like original. The two expressions are translated into 
‘submit…submitted’ 10 times, ‘surrender…surrendered’ seven times, ‘bow 
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down…bowed down’ four times, and once for each of ‘commit…committed’, 
‘devote…devoted’ and ‘be a Muslim…I have become a Muslim’. However, the last 
translator uses the combination of ‘be a Muslim/I submit myself’, which also conveys 
a similar sense, although not through using the same root. 
As mentioned above, the use of the words ‘ملسأ’ and ‘تملسأ’ in reference to prophet 
Abraham (pbuh) increases the number of ‘dynamic’ renderings to its highest 
percentage among all the six occurrences under study. Thus, 19 translators render both 
expressions into the dynamic sense and only one translator uses the static sense for 
both expressions. From the other five, three render both the dynamic and static senses 
of both expressions, while the other two use an inconsistent procedure. One of them 
uses the static sense for the first expression and the dynamic one for the latter as in ‘be 
a Muslim/I submit myself’ respectively. The last translator renders the first into a 
combination of dynamic and static senses and put the second into a dynamic sense 
only, as in ‘surrender (i.e., be muslim)/I have surrendered’. 
6.2 The Word ‘ءایلوأ’ 
The word ‘ءایلوأ’ (awliyaa’: sponsors/protectors/friends) occurs in the following three 
verses: Q60: 1, Q5: 51 and Q9: 23. These verses are commandments from Allah (sw) 
dictating that believers must not take the following three categories of people as ‘ءایلوأ’: 
1. ‘ ْمُك َُّودَعَو ي ُِّودَع’: (My [i.e. Allah’s] enemy and yours [the believers’]). 
2. ‘ىَراَصَّنلاَو َدوَُھیْلا’: (Jews and Christians). 
3. ‘  ْمَُكناَوْخِإَو ْمُكءاَبآ... ِناَمیِلإا ىَلَع َرْفُكْلا ْاوُّبََحتْسا َِنإ ’: (Your [i.e. believers’] parents and siblings 
if they prefer disbelieving to believing). 
Therefore, according to the above-mentioned verses, Muslim believers must not take 
one of these three categories as ‘ءایلوأ’. Yet, the word ‘ءایلوأ’ has different meanings 
and, therefore, causes ambiguities in these and similar verses. Among other similar 
notions, al-Zamakhshari, al-Raazi and al-Tabaatabaa’i (al-Jaami', 2010, Q60: 1, Q5: 
51 and Q9: 230) consider the word ‘ءایلوأ’ in these three verses to mean ‘friendship, 
love, mutual-protection, loyalty, the authorisation to act on behalf of one another’. It 
is not within the scope of this research to discuss the sensitivity of these verses in terms 
of inter-faith relations and anti-Islamic discourse, but it is necessary to mention that 
the prohibition of not taking these three categories as ‘ءایلوأ’ is conditional. It is 
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prohibited to take them as protectors, sponsors, patrons and so on only if they act 
against Islam and its camp and be real enemies of Allah (sw) and Muslims. This is 
quite clearly expressed by another two verses in the Quran, namely Q60: 8-9: 
﴿ ْم
َ
لَو ِني ِ
ّ
دلا ��ِ ْم
ُ
كو
ُ
لِتا
َ
قُي ْم
َ
ل 
َ
نيِذ
َّ
لا ِن
َ
ع 
ُ َّ
� ُم
ُ
كا�َ
ْ
�َي 
َ
لا ْم
ُ
هو ُّ�
َ
�
َ
ت ن
َ
أ ْم
ُ
كِراَيِد ن ِّم م
ُ
كو
ُ
جِر
ْ
خُي
) 
َ
ن�ِطِس
ْ
ق
ُ ْ
لما ُّبِحُي 
َ َّ
� 
َّ
نِإ ْم�ِ�ْ
َ
لِإ او
ُ
طِس
ْ
ق
ُ
تَو8 ��ِ ْم ُكو ُل َتا َق َنيِذ َّلا ِن َع ُ َّ� ُم ُكا�َ ْ�َي اَم َّنِإ (
 
َّ
لَو
َ
ت ن
َ
أ ْم
ُ
كِجاَر
ْ
خِإ �
َ
�
َ
ع اوُر
َ
ها
َ
ظَو ْم
ُ
كِراَيِد ن ِّم م
ُ
كو
ُ
جَر
ْ
خ
َ
أَو ِني ِ
ّ
دلا ْمُه
َّ
لَو
َ
تَي نَمَو ْم
ُ
هْو
) 
َ
نو
ُ
ِلما
َّ
ظلا ُم
ُ
ه 
َ
كِئ
َ
لْو
ُ
أ
َ
ف9(﴾ 
﴾Allah does not forbid you in regard to those who did not make war 
against you on account of religion and did not expel you from your 
homes, that you deal with them with kindness and justice. Indeed 
Allah loves the just (8)  Allah forbids you only in regard to those who 
made war against you on account of religion and expelled you from 
your homes and supported [others] in your expulsion, that you make 
friends with them, and whoever makes friends with them —it is they 
who are the wrongdoers. (9)﴿ (Qarai, 2005, Q60: 8-9) 
Here, one can refer to a muhkam-ambiguous exegetic relation, which is similar to the 
mutashaabih-muhkam exegetic relation discussed earlier. That is, these two muhkam 
verses need to be used as a reference to interpret the three ambiguous verses under 
study. They show specific attributes for those whom Muslims are commanded not to 
take as ‘allies, protecting friends, sponsors, etc.’. In other words, the commandments 
do not apply to those ‘who do not fight you because of religion and not expel you from 
your homes’ and applies only to those ‘who fight you because of religion and expel 
you from your homes and aid in your expulsion’. The following is an analysis of 
translators’ renderings of three ambiguous verses mentioning the word ‘ءایلوأ’. 
6.2.1. (Q60: 1) 
﴿ او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَيءاَيِلْو
َ
أ ْم
ُ
ك َّو
ُ
د
َ
عَو يِّو
ُ
د
َ
ع او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا  ِ
ّ
ق
َ
ح
ْ
�ا 
َ
ن ِّم م
ُ
كءا
َ
ج اَمِب اوُر
َ
ف
َ
ك 
ْ
د
َ
قَو ِة
َّ
دَو
َ ْ
لماِب م�ِ�ْ
َ
لِإ 
َ
نو
ُ
ق
ْ
ل
ُ
ت
 وُس َّرلا 
َ
نو
ُ
جِر
ْ
خُي ُّرِس
ُ
� ي�ِا
َ
ضْرَم ءا
َ
غِتْبا َو ��ِيِبَس ��ِ ا
ً
داَهِج ْم
ُ
ت
ْ
جَر
َ
خ ْم
ُ
تن
ُ
ك نِإ ْم
ُ
ك ِ�َّر ِ
َّ
�اِب او
ُ
نِم
ْ
ؤ
ُ
ت ن
َ
أ ْم
ُ
كا َّي�ِ َو َل 
َ
نو
ا ءاَوَس َّل
َ
ض 
ْ
د
َ
ق
َ
ف ْم
ُ
كنِم 
ُ
ھ
ْ
ل
َ
ع
ْ
فَي نَمَو ْم
ُ
تن
َ
ل
ْ
ع
َ
أ اَمَو ْم
ُ
تْي
َ
ف
ْ
خ
َ
أ اَمِب ُم
َ
ل
ْ
ع
َ
أ ا
َ
ن
َ
أ َو ِة
َّ
دَو
َ ْ
لماِب م�ِ�ْ
َ
لِإل ِليِب َّس﴾ 
﴾O you who have faith! Do not take My enemy and your enemy for friends, [secretly] 
offering them affection (for they have certainly defied whatever has come to you of the 
truth, expelling the Apostle and you, because you have faith in Allah, your Lord) if you have 
set out for jihad in My way and to seek My pleasure. You secretly nourish affection for 
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them, while I know well whatever you hide and whatever you disclose, and whoever among 
you does that has certainly strayed from the right way.﴿ (Qarai, 2005, Q60: 1) 
In translating the first verse, which ordain believers not take ‘My (i.e. Allah’s) enemy 
and yours (Muslims’)’ as ‘ءایلوأ’, 15 translators opt for ‘friends and friendship’ to 
render the original word. Another group of four translators prefer ‘allies’, thus giving 
a more specific sense of the context of war or politics. Two other translators opt for 
‘supporters’ and ‘patrons’. The last group of four translators choose to render more 
than one sense, translating it into ‘friends (or protectors)’, ‘allies (close associates and 
friends)’, ‘friends (protectors, helpers, allies)’ and ‘protecting friends’. As can be seen 
from the translations of this verse, the notion ‘friends’ is the predominant one; only 
six translators do not use it. However, in the following verses, ‘allies’ is the 
predominant one. 
6.2.2. (Q5: 51) 
﴿ 
ْ
او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَيءاَيِلْو
َ
أ ىَرا
َ
ص
َّ
نلاَو 
َ
دو�ُ�َ
ْ
لا 
ْ
او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا  َّنِإ ْم�ُ ْ�ِم ُھ َّنِإ َف ْم ُكن ِّم مُه
َّ
لَو
َ
تَي نَمَو ٍضْع
َ
� ءاَيِلْو
َ
أ ْمُه
ُ
ضْع
َ
�
 
َ
ن� ِِلما
َّ
ظلا َمْو
َ
ق
ْ
لا يِد�ْ�َ 
َ
لا 
َ ّ
�﴾ 
﴾O you who have faith! Do not take the Jews and the Christians for allies: they are allies of 
each other. Any of you who allies with them is indeed one of them. Indeed Allah does not 
guide the wrongdoing lot.﴿ (Qarai, 2005, Q5: 51) 
In this verse, which relates to Jews and Christians, the word ‘ءایلوأ’ is rendered by 12 
translators as ‘allies’, which triggers a context of religious conflict. In 17 cases it is 
rendered using only one sense of the word, without mentioning the others: 12 as 
‘allies’, three as ‘friends’ and once as ‘patrons’ and ‘sponsors’. However, another 
group of five translators choose to modify the word ‘friends’ to convey a more specific 
meaning. They modify ‘friends’ by premodifiers such as ‘protecting’, ‘intimate’ or 
‘confidants’. The last three opt for rendering more than one sense of the original word 
‘ءایلوأ’ simultaneously. So, al-Hilali & Khan transliterate it into ‘Auliya’ and add 
between brackets ‘friends, protectors, helpers, etc.’. Similarly, Nasr, Dagli, Dakake, 
Lumbard & Rustom render it into ‘protectors’ and gives other senses like ‘friends or 
allies’. Ahamed also renders two senses ‘(friends and) protectors’. 
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6.2.3. (Q9: 23) 
﴿ 
ْ
او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَي ِناَميِلإا �
َ
�
َ
ع َر
ْ
ف
ُ
ك
ْ
لا 
ْ
او ُّب
َ
ح
َ
تْسا ِن
َ
إ ءاَيِلْو
َ
أ ْم
ُ
ك
َ
نا َو
ْ
خ�َِو ْم
ُ
كءاَبآ 
ْ
او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا  ْم ُكن ِّم مُه
َّ
لَو
َ
تَي نَمَو
 
َ
نو
ُ
ِلما
َّ
ظلا ُم
ُ
ه 
َ
كِئـ
َ
لْو
ُ
أ
َ
ف﴾ 
﴾O you who have faith! Do not befriend your fathers and brothers if they prefer 
faithlessness to faith. Those of you who befriend them —it is they who are the 
wrongdoers.﴿ (Qarai, 2005, Q9: 23) 
In this verse, ‘ءایلوأ’ is rendered 21 times into one sense only: as ‘allies’ 9 times, as 
‘friends’ six times, twice as ‘protectors’ and ‘guardians’ and once as ‘patrons’ and 
‘sponsors’. The other four translators render more than one sense. Thus, Unal renders 
it into ‘confidants and guardians’, further defining them as those ‘to whom you can 
entrust your affairs’. Likewise, al-Hilali & Khan consistently use their transliteration 
procedure, which is a general feature of their translation as a whole. They put it as 
‘Auliya (supporters and helpers)’. Less consistently, Qarai and Ahmed both render it 
into ‘friends’ and add another sense in a separate comment or between brackets 
respectively as ‘intimates’ and ‘helpers’. 
6.3 The Word ‘نظ’ 
The Arabic verb ‘نظ’ (dhanna: believe and/or guess) basically denotes two meanings: 
‘think’ in the sense of ‘believing in or knowing something for sure’ and ‘think’ in the 
sense of ‘guessing without being sure’ (al-Husain al-Asfahaani, 2010, p. 539). These 
two related meanings give rise to ambiguity when the word occurs. Each one of the 
two verses under study exhibits one of these two meanings.  
6.3.1. (Q69: 20). 
﴿ ي ِ
ّ
�ِإ 
ُ
تن
َ
ن
َ
ظ  ْھيِباَسِح ٍق َلاُم ي ِ
ّ
�
َ
أ﴾ 
﴾Indeed I knew that I shall encounter my account.﴿ (Qarai, 2005, Q69: 20) 
In the first verse (Q69: 20), the verb ‘تننظ’ takes the first person singular past tense 
form. The speaker is anyone of those who will “receive their book by their right hand 
in the hereafter” (my trans., Q69: 19); this underlined expression is used in the Quran 
to indicate the situation of avoiding the hell in the hereafter and winning the paradise; 
that is, those who will be on the safe side. Accordingly, anyone of them will say: “I 
knew for sure that I would face the account of my deeds”  (my trans., Q69: 20). In this 
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context the verb ‘تننظ’ denotes the sense of ‘knowing for sure’ and not ‘guessing’. In 
translating this verse, all the 25 translators capture this sense of the word ‘تننظ’. 
Therefore, they translate it as ‘knowing with certainty’, rather than as ‘guessing’. 
These translators, however, choose different lexical choices and slightly different 
translation strategies. Basically, the translations are divided into two groups. The first 
group consists of nine translators who translate the verb in the sense of ‘knowing’ 
only; seven of them put it as ‘knew’; two place it as ‘always convinced’ and ‘always 
thought’. The other group of 16 translators add emphasis to the verb ‘know’. Some of 
them use adverbs like ‘really’, ‘surely’, ‘certainly’, ‘verily’, ‘truly’, ‘indeed’ and the 
like, while some others use the auxiliary verb ‘did’ for emphasis. Still, some others 
use a combination of both as well as rendering the verb into the sense of ‘knowing’. 
For example, Ali puts it as ‘I did really understand’ using ‘the auxiliary verb did’ for 
emphasis plus ‘really’ as well. Similarly, Nasr, Dagli, Dakake, Lumbard & Rustom 
render it as ‘truly I knew for certain’ using ‘truly’ plus ‘certain’ for emphasis. Ahmed 
goes further and uses three emphasis words (‘surely, I did really know’). 
6.3.2. (Q59: 2) 
﴿ 
َ
ف
َ
ك 
َ
نيِذ
َّ
لا ََجر
ْ
خ
َ
أ يِذ
َّ
لا َو
ُ
ه او
ُ
جُر
ْ
خَي ن
َ
أ ْم
ُ
تن
َ
ن
َ
ظ اَم ِر
ْ
ش
َ
ح
ْ
�ا ِل َّو
َ
ِلأ ْمِهِراَيِد نِم ِبا
َ
تِك
ْ
لا ِل
ْ
ه
َ
أ 
ْ
نِم اوُراو
ُّ
ن
َ
ظَو  م�ُ َّ�
َ
أ
 َب
ْ
ع ُّرلا ُم�ِ�ِو
ُ
ل
ُ
ق ��ِ 
َ
ف
َ
ذ
َ
قَو اوُبِس
َ
ت
ْ
حَي ْم
َ
ل 
ُ
ثْي
َ
ح 
ْ
نِم 
ُ َّ
� ُم
ُ
ها
َ
ت
َ
أ
َ
ف ِ
َّ
� 
َ
ن ِّم م�ُ
ُ
�وُص
ُ
ح ْم�ُ
ُ
�
َ
ع�ِا َّم 
َ
�وُيُب 
َ
نو�ُِر
ْ
خُي ْم�ِ�ِدْي
َ
أِب م�ُ
 ِرا
َ
صْب
َ ْ
لأا ��ِو
ُ
أ اَي او�ُ�ِ
َ
ت
ْ
عا
َ
ف 
َ
ن�ِنِم
ْ
ؤ
ُ ْ
لما يِدْي
َ
أ َو﴾ 
﴾It is He who expelled the faithless belonging to the People of the Book from their homes 
at the outset of [their] en masse banishment. You did not think that they would go out, 
and they thought their fortresses would protect them from Allah. But Allah came at them 
from whence they did not reckon and He cast terror into their hearts. They demolish their 
houses with their own hands and the hands of the faithful. So take lesson, O you who have 
insight!﴿ (Qarai, 2005, Q59: 2) 
This is the second verse where the verb ‘نظ’ is used. In this verse, the verb ‘اونظ’ occurs 
in its plural masculine past tense form, and its co-text indicates that it refers to the 
disbelievers. They are the subject of the verb ‘اونظ’; the verse shows that ‘they ‘expect 
that’ (originally ‘ ظاون ’) ‘their fortresses would protect them from Allah’ (sw), but their 
expectation did not come true. The context quite straightforwardly indicates that ‘اونظ’ 
denotes ‘uncertain expectation’ rather than ‘definite knowledge’. This is why 24 
translators rendered it using verbs denoting less certainty; 21 translators translated it 
into ‘thought’, two into ‘deemed’ and one into ‘surmised’. All these verbs have the 
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sense of ‘having an opinion about something’, which implies ‘not knowing for it sure’. 
Still, there is an odd translation for this verse; it is Shakir’s rendering as ‘they were 
certain that’, which is clearly not the proper sense simply because the verse is self-
explaining that their ‘guess, proposition or expectation’ did not come true. That is, 
Allah (sw) destroyed them from what they expect to be ‘their protection from Him’. 
6.4 (Q2: 22) 
﴿ ِر ِتاَرَم
َّ
ثلا 
َ
نِم ِھِب َجَر
ْ
خ
َ
أ
َ
ف ءاَم ءاَم َّسلا 
َ
نِم َل
َ
زن
َ
أ َو ءا
َ
نِب ءاَم َّسلاَو 
ً
اشاَرِف َضْر
َ
لأا ُم
ُ
ك
َ
ل َل
َ
ع
َ
ج يِذ
َّ
لا 
َ
لا
َ
ف ْم
ُ
ك
َّ
ل 
ً
اق
ْ
ز
 ِ
ّ
�ِ 
ْ
او
ُ
ل
َ
ع
ْ
ج
َ
ت 
ً
ادا
َ
دن
َ
أ  َنوُم َلْع َ� ْم ُتن
َ
أ َو﴾ 
﴾He who made the earth a place of repose for you, and the sky a canopy, and He sends 
down water from the sky, and with it He brings forth crops for your sustenance. So do not 
set up equals to Allah, while you know.﴿ (Qarai, 2005, Q2: 22) 
This verse is lexically ambiguous. The ambiguous word is ‘ادادنأ’, which is the plural 
form of ‘دن’ meaning ‘فلاخملا/دناعملا/عزانملا لثملا’ (rival or counterpart who competes, 
goes against or opposes somebody) (al-Zamakhshari, al-Raazi and al-Tabaatabaa’i in 
al-Jaami', 2010, Q2: 22 and al-Husain al-Asfahaani, 2010, p. 796). Although they use 
different lexical items and word combinations, all the 25 translators give the same 
sense of the original word. More clearly, 12 translators render ‘ادادنأ’ into ‘rivals’ and 
one of them uses the verb form of the word ‘rival’ putting it as ‘any power that could 
rival God’. Similarly, nine translators translate it into ‘equals’ with one of them also 
using ‘equate’, the verb form of ‘equal’ (‘equate others with God’). Additionally, one 
of them adds the word ‘partner’ between brackets (‘equal (partners)’). Three other 
translators choose to render it as ‘compeers’ while the last translator renders it into 
‘parallels’. All in all, these translations all give one sense of the original, which is the 
‘rival/opposing counterpart’. 
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﴾And We shaded you with clouds, and We sent down to you manna and quails: ‘Eat of the 
good things We have provided for you.’ And they did not wrong Us, but they used to wrong 
[only] themselves.﴿ (Qarai, 2005, Q2: 57) 
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In this verse, the ambiguous part is the two words of ‘ىولسلاو نملا’. ‘al-Mann’ and ‘al-
Salwa’ are names of two things Allah (sw) sent to the people of Israel as favours. ‘Al-
Mann’ is more disputable than ‘al-Salwa’ since the latter has a common definition in 
Arabic monolingual dictionaries (al-Husain al-Asfahaani, 2010, p. 778).  Quran 
exegetes and Arabic dictionaries agree that ‘al-salwa’ refers to ‘a certain kind of bird 
called ‘al-sumanni’ (al-Ma'aani Dictionary, 2018); its corresponding English word is 
‘quails’. Accordingly, it is translated into ‘quails’ 23 times out of the 25 translations 
under study. The Oxford Advanced Learner’s Dictionary (2010) defines ‘quail’ as ‘a 
small brown bird, whose meat and eggs are used for food…[and/or] the meat of this 
bird’. Out of those 23 translators who render it into ‘quails’, two mention it between 
brackets; the first translates it figuratively into ‘our bounties in abundance’ and 
mentions the literal meaning of ‘quails’ in a comment. The second transliterates it into 
‘salwa’ and adds between brackets ‘quail meat’. The last two translators, namely Elias 
and Usmani, opt to use transliteration solely without further explanation. 
The other ambiguous word is ‘al-Mann’. This word does have an equivalent in the 
English lexicon (manna), apparently originating in the Bible. ‘Manna’ is defined by 
the Oxford Advanced Learner’s Dictionary (2010) as ‘(in the Bible) the food that God 
provided for the people of Israel during their 40 years in the desert’. This is why 23 
translators render it into ‘manna’. However, four of them add different definitions in 
their comments. Thus, Ali defines it as ‘a small round thing, as small as the hoar frost 
on the ground’ while Unal puts it as ‘a cloud constantly provided them with shade’. 
Malik introduces it as ‘sweet dish’, whereas Ahmed puts it as ‘food’. Two other 
translators, al-Hilali & Khan and Usmani, choose to transliterate it without giving an 
explanation. 
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﴾And when We said, ‘Enter this town, and eat thereof freely whencesoever you wish, and 
enter prostrating at the gate, and say, ‘‘Relieve [us of the burden of our sins],’’ that We may 
forgive your iniquities, and soon We will enhance the virtuous.’﴿ (Qarai, 2005, Q2: 58) 
In this verse, Allah (sw) orders the sons of Israel to enter the gate of the town 
(Jerusalem or Jericho) and say ‘ةطح’ (hittah). The ambiguous part in this verse is the 
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word ‘ةطح’, a noun that means ‘unburdening, putting down, forgiveness, pardon’ and 
the like. Out of the 25 translations under study, 14 translators use paraphrasing to 
render the word ‘ةطح’. They paraphrase it differently into expressions like ‘relieve 
us!’, ‘forgive us!’, ‘we seek forgiveness for all of our sins’, ‘we repent’ or ‘remove 
our burdens’. In addition to paraphrasing, Nasr, Dagli, Dakake, Lumbard & Rustom 
add a comment to mention its literal meaning as ‘unburdening’. The Monotheist Group 
also paraphrases it but into a different semantic perspective: ‘our load is removed’. 
The other group of six translators translate the word literally into ‘say unburdening’ 
twice, ‘say forgiveness’ twice and once for each ‘say repentance’ and ‘say pardon’.  
The third group of three translators changes both meaning and structure. They use the 
modulation procedure, in Vinay and Darbelnet’s terms (1958/2012). Hence, Ali and 
Ahmed understand the phrase ‘ةطح اولوق’ as an adverb of manner describing the 
previous part of the verse that is the order to go through the town gate. They 
respectively put the entire part as “but enter the gate with humility, in posture and in 
words…” and “But enter the gate with humility, in (your) way and in (your) words…” 
(Ali, 1980 and Ahmed 2012). The other modulation translation is that of Yuksel, 
Schulte-Nafeh & al-Shaiban, who (2007) put it as ‘talk amicably’. The last two 
translators opt for transliterating the word and paraphrasing its meaning as well: 
Usmani and Ahmed put it respectively as ‘and say: HiTTah (we seek forgiveness)’ 
and ‘saying, “Hittatun.” (O Our Lord! Pardon our misdeeds as we mend our ways). 
6.7 (Q2: 228) 
﴿ 
َ
ة
َ
ث
َ
لا
َ
ث 
َّ
نِهِس
ُ
فن
َ
أِب 
َ
نْص َّب�َ
َ
�َي 
ُ
تا
َ
ق
َّ
ل
َ
ط
ُ ْ
لماَو ٍءَوُر
ُ
ق  ِ
ّ
�اِب 
َّ
نِم
ْ
ؤُي 
َّ
ن
ُ
ك نِإ 
َّ
نِهِما
َ
حْر
َ
أ ��ِ 
ُ ّ
� 
َ
ق
َ
ل
َ
خ اَم 
َ
نْم
ُ
ت
ْ
كَي ن
َ
أ 
َّ
نُه
َ
ل ُّلِحَي 
َ
لاَو
 
َ
ل
َ
ع يِذ
َّ
لا ُل
ْ
ثِم 
َّ
نُه
َ
لَو اًح
َ
لاْصِإ 
ْ
او
ُ
داَر
َ
أ 
ْ
نِإ 
َ
كِل
َ
ذ ��ِ 
َّ
نِه ِ
ّ
دَرِب 
ُّ
ق
َ
ح
َ
أ 
َّ
ن�ُ
ُ
�
َ
لوُع
ُ
�َو ِرِخلآا ِمْوَي
ْ
لاَو ِلَو ِفوُرْع
َ ْ
لماِب 
َّ
ن�ِ�ْ 
َّ
ن�ِ�ْ
َ
ل
َ
ع ِلا
َ
جِّرل
 ٌمي
ُ
ك
َ
ح 
ٌ
ز�ِز
َ
ع 
ُ ّ
�َو 
ٌ
ة
َ
جَر
َ
د﴾ 
﴾Divorced women shall wait by themselves for three periods of purity [after menses], and 
it is not lawful for them to conceal what Allah has created in their wombs if they believe in 
Allah and the Last Day; and their husbands have a greater right to restore them during this 
[duration], if they desire reconcilement. The wives have rights similar to the obligations 
upon them, in accordance with honourable norms; and men have a degree above them, 
and Allah is all-mighty and all-wise.﴿ (Qarai, 2005, Q2: 228) 
The ambiguous part to be studied in this verse is the word ‘ءورق’, the plural form of 
‘ءرق’, which has two opposite meanings in Arabic, namely ‘menstruation’ and ‘purity 
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from menstruation’. Out of the 25 translators under analysis, 18 translators transfer the 
word ‘ءورق’ into the sense of ‘menstruation’ choosing different words or combinations 
of words like ‘periods’, ‘menstrual periods’, ‘menstruations’, ‘menstrual courses’, 
‘menstrual cycles’ and the like. Out of these 18 translators, 12 use various forms of 
the word ‘menstruation’ and the other six use the word, ‘period’. Yet, both are names 
of the same thing. Dissimilarly, only one translator renders it into ‘purity’, while the 
other remaining six translators use a neutral word (‘courses’) in an attempt to cover 
both meanings. However, only two of those six translators mention the two possible 
meanings of ‘courses’ in a comment. Those translators are al-Mehri and Nasr, Dagli, 
Dakake, Lumbard & Rustom, who comment that ‘courses’ here means either ‘purity’ 
or ‘menstruation’. 
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﴾We revealed to Moses and his brother [saying], ‘Settle your people in the city, and let your 
houses face each other, and maintain the prayer, and give good news to the 
faithful.’﴿(Qarai, 2005, Q10: 87) 
This verse addresses the prophet Moses (pbuh) and his people. In this verse, Allah 
(sw) ordered Moses (pbuh) and his people to make their houses ‘ةلبق’. Here ‘ةلبق’ (in 
English qiblah, qibla or kibla) is the ambiguous word. Despite the fact that its 
contemporary meaning is given by the Oxford Advanced Learner’s Dictionary (2010) 
as ‘the direction of the Kaaba (the holy building at Mecca), towards which Muslims 
turn when they are praying’, it also gives other lexical and contextual meanings. That 
is, it is a lexical and a proper noun at the same time; it is a noun derived from the verb 
‘لباق’, which means ‘face the direction of, confront the direction of or be in the direction 
of’ (al-Husain al-Asfahaani, 2010, p. 654). However, in the context of ‘prayer’, it 
means to turn to the direction one should pray towards.  Accordingly, in this verse, 
where Allah (sw) ordered Moses (pbuh) and his people to make their houses as ‘ةلبق’, 
three acceptable meanings may be understood: (1) make your houses facing the qibla, 
which was Kaaba, (2) make your houses themselves as qibla, i.e. make them as places 
toward which you pray or make them as places for worshipping, since ‘qibla’ is not 
only the direction of prayers but also a place of prayer like mosques and (3) build your 
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houses in such a pattern as they would face each other. The last meaning is based on 
the literal sense of the word and not the technical one. 
So, out of the 25 translators, 15 translators render it as ‘places of worship’; however, 
they use different words or combinations of words to convey this meaning; 11 of them 
use ‘places of worship’ while Unal uses ‘places to turn to God’. Similarly, Pickthall 
and Irving render it into ‘oratories’ and ‘shrines’; these words mean places for prayers 
and other kinds of worship activities. Two other translators, namely Malik and Ghali, 
choose to transliterate it as ‘Qiblah’ and add the meaning of ‘places of worship’ 
between brackets. In contrast, a group of three translators choose to render the other 
sense of ‘facing each other’, whereas another two translators render it into ‘facing the 
Qiblah’. Still, Arberry renders it into ‘make your houses a direction for men to pray 
to’; that is, be itself qiblah (the place one should direct to while praying). On another 
scale, the last five translators opt for imprecise renderings that are not in line with any 
of the previous four senses. For example, Usmani translates it into ‘worship oriented’. 
Similar to this rendering is that of Yuksel, Schulte-Nafeh & al-Shaiban and the 
Monotheist Group, who both render it as ‘a focal point’. Another odd translation is 
Ahmed’s, which places it as ‘centres of devotion and training’. 
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﴾who reduced the Quran into pieces,﴿ (Qarai, 2005, Q15: 91) 
In this verse, the ambiguous word is ‘نیضع’. According to al-Zamakhshari, al-Raazi 
and al-Tabaatabaa’i (al-Jaami', 2010, Q15: 91), the word means one of two things. It 
is either derived from the verb ‘تیضع’ (turn something into parts) or from the noun 
‘ةھضع’ (a lie). In the former case, the word ‘نیضع’ means ‘dividing the Quran into 
parts/fragments/bits, etc.’ while in the latter, it means ‘considering the Quran as a lie 
or a stretch of lies’ (al-Husain al-Asfahaani, 2010, p. 571 and al-Ma'aani Dictionary, 
2018). Accordingly, out of 25 translators, 19 choose to render the sense of ‘parts or 
fragments’ but they use different words or combinations of words to do so. They use 
these words: ‘parts’, ‘portions’, ‘fragments’, ‘shreds’, ‘bits’, ‘pieces’, ‘apart’, and 
‘sections’. Additionally, seven of these add an explanation to clarify the meanings of 
these words. Thus, they explain note that ‘dividing the Quran into parts’ means 
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‘accepting/believing in some parts of it and not accepting/believing in others’. 
However, one of them, namely Sarwar, replaces the original with a complete 
paraphrase as ‘divided the Quran believing in some parts and rejecting others’. 
Another two translators opt for the sense of ‘lie’. They are Omar & Omar and Asad 
who respectively render it into ‘a back of lies’ and ‘be (a tissue of) falsehoods’. Still, 
there are other three translations, which differ from the previous ones. The first is 
Abdel Haleem’s translation, which renders it into a more general concept of ‘abuse 
the Quran’ saying in a comment that there “are two interpretations of the word. One 
is ‘parts/ shreds’, the other is ‘lies/inventions’: ‘abuse’ covers both” (Abdel Haleem, 
2005, Q15: 91). The second is Ahmed’s rendering into ‘cause division and 
sectarianism’. The third and last is Itani’s odd translation into ‘obsolete’. 
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﴾Do you invoke Baal and abandon the best of creators﴿(Qarai, 2005, Q37: 125) 
This verse is believed to address those who worshipped an idol called ‘Baal’ asking 
them: “Do you call upon Baal and leave the best Creator, i.e. Allah?” (al-Mehri, 2010, 
Q37: 125). The ambiguous word is ‘لاعب’ (Ba’lan: Baal), which has two possible 
meanings in Arabic: (a) a name of an idol that was worshiped and (b) a lexical word 
meaning ‘lord’ (al-Zamakhshari, al-Raazi and al-Tabaatabaa’i in al-Jaami', 2010, Q37: 
125). Similarly, the The Oxford Advanced Learner’s Dictionary (2010) gives ‘Baal’ 
two similar senses “a male fertility god whose cult was widespread in ancient 
Phoenician and Canaanite lands” and ‘lord’ in Hebrew language. These two senses are 
quite similar to the previously mentioned Arabic senses as ‘a name of an idol 
worshipped before’ and a lexical word meaning ‘lord’. Out of the 25 translators under 
study, 11 seem to be aware of this, and translate it into ‘Baal’. One of them, Nasr, 
Dagli, Dakake, Lumbard & Rustom, also (2015, Q37: 125) add a note: “Baal is said 
to be the name of an idol that the people worshipped [and] a word in their language 
for ‘Lord’”. Ahamed chooses to paraphrase the word into ‘the false god’ and puts 
‘Baal’ between brackets. The other 13 translators transliterate the Arabic word into 
‘Ba’l’ or ‘Ba’al’; eight of them add a note about the meaning of the word, as the 
following table shows: 
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Table 6.1 (Q37: 125): 8 Renderings of the Ambiguous word ‘لاعب’ 
Ali The Sun-god worshipped in Syria 
Unal  
“Ba’l” literally means master, lord, or chief. The ancient Semitic peoples called 
one of their deities by this name and worshipped him together with “his wife,” 
Ashtaroth. 
Omar & Omar  (- the sun-god), 
Elias (your idol named) 
Malik  (their invented god) 
al-Hilali & Khan (a well- known idol of his nation whom they used to worship) 
al-Mehri The name of a great idol worshipped by the people and said to mean “lord.” 
Tahir-ul-Qadri (the idol named) 
From the 13 translators who use transliteration, five translators use it without further 
explanation. However, it is not the appropriate place to use ‘transliteration’ where the 
target language has a corresponding word that is quite similar in meaning to the 
original. Further, even if it could be used in similar situations, it needs to be further 
explained since transliteration itself does not make sense for target readers who have 
no access to the original Arabic Quran. 
6.11 (Q55: 6) 
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﴾and the herb and the tree prostrate [to Allah]﴿ (Qarai, 2005, Q55: 6) 
The ambiguous part in this verse is the word ‘مجنلا’, which has two meanings in Arabic. 
It means either ‘star’ or ‘stemless plant’ (al-Husain al-Asfahaani, 2010, p. 792 and al-
Ma'aani Dictionary, 2018). In the latter case, the difference between them and ‘trees’ 
is that ‘stemless plants’, as the name suggests, have soft and short stems or no stems 
at all. Thus, translators who opt for this meaning need to use a determiner word to 
distinguish ‘مجنلا’ (stemless plant) from ‘رجشلا’ (trees). However, five translators 
overlook this point, rendering it into ‘shrubs’ twice, ‘plants’ twice and ‘vine’ once, 
which convey the meanings of ‘plants’ but do not convey the sense of ‘stemless 
plants’. The other five translators use ‘herbs’, which is properly known as ‘plants with 
soft and short stems’; it is defined by the Oxford Advanced Learner’s Dictionary 
(2010) as “a plant with a soft stem that dies down after flowering”. However, 12 
translators opt for ‘stars’, while the last three choose to mention both senses using one 
as the main translation and brackets or comments to mention the other. 
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6.12 (Q78: 24) 
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﴾tasting in it neither any coolness nor drink,﴿ (Qarai, 2005, Q78: 24) 
This verse refers to the situation those who will go to hell in the afterlife. The verse 
states that they will not taste ‘ادرب’ nor will they taste drinks. The word ‘درب’ (bard: 
coolness) is taken to have two possible meanings in Arabic: one is ‘coolness’ and the 
other is ‘sleeping’ (al-Zamakhshari, al-Raazi and al-Tabaatabaa’i in al-Jaami', 2010, 
Q78: 24). However, the word is more commonly used in the sense of ‘coolness’ than 
in the sense of ‘sleeping’. Another aspect that may highlight the sense of coolness is 
that the previous verses describe hell. This is probably the reason why 24 translators 
use the words ‘cold’, ‘cool’ or ‘coolness’, with only one translating it as ‘refreshment’. 
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﴾It is He who has sent down to you the Book. Parts of it are definitive verses, which are the 
mother of the Book, while others are metaphorical. As for those in whose hearts is 
deviance, they pursue what is metaphorical in it, courting temptation and courting its 
interpretation. But no one knows its interpretation except Allah and those firmly 
grounded in knowledge; they say, ‘We believe in it; all of it is from our Lord.’ And none 
takes admonition except those who possess intellect.﴿ (Qarai, 2005, Q3: 7) 
As regards verse Q3: 7, it will not be analysed here to avoid repetition. In fact, the 
entire research is about this verse and it is mentioned almost in all of the chapters of 
the study. However, it is considered as representing two entries in the data; it has been 
used to represent lexical ambiguity in terms of the word ‘ھباشتم’ (mutashaabih) and 
structural ambiguity in terms of the two readings ascribed to it about whether 
mutashaabih is known by Allah (sw) exclusively or also by knowledgeable people. 
(for detailed analyses of verse Q3:7, see sections 9.8.3.; 3.4. and 3.5.). 
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6.14 (Q2: 2) 
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﴾This is the Book, there is no doubt in it, a guidance to the Godwary﴿(Qarai, 2005, Q2: 2) 
This verse basically has two constituent analyses: 
1. [[that is the book in which there is no doubt] [a guidance for God-fearing people]] 
2. [[that is the book] [undoubtedly, it is a guidance for God-fearing people]] 
Therefore, the original structure is said to have two determined readings, yet the 25 
translations provide three different readings, each stressing different constituents. 
These are: 
1. [there is no doubt in this book] + [it is a guidance for God-fearing people]. This is 
done by 20 translators and it is the reading confirmed by al-Zamakhshari, al-Raazi 
and al-Tabaatabaa’i (al-Jaami', 2010, Q2: 2); they point out two basic senses for 
this reading: (a) negating doubt over the book and (b) referring to it as a guidance 
‘as a whole’ and not ‘part of it’. 
2. [there is no doubt in this book] + [in it there is a guidance for God-fearing people]. 
This is set out by two translators who keep the first constituent intact while they 
distort the latter, showing that ‘in it there is a guidance’ which differs from ‘it is a 
guidance’. The former reading may imply that ‘there is also other than guidance in 
it’, while the latter ‘excludes anything from it except guidance referring to it as a 
guidance as a whole’. This is in odd with the second meaning component mentioned 
by al-Zamakhshari, al-Raazi and al-Tabaatabaa’i (al-Jaami', 2010, Q2: 2) as 
‘guidance is referring to the entire Quran and not a part of it’ 
One of the differences between the two readings is that in the first reading, ‘doubt’ is 
negated in relation to the ‘book’, whereas in the second it is negated in relation to 
‘being a guide for God-fearing people’. The other difference is that in the first reading 
‘the whole book’ is described as ‘a guide’, while in the latter it is not entirely a 
guidance but partially. Thus, the first reading is said to be more accurate and 
compatible to the previously mentioned interpreters’ view. There is still another third 
reading, which differs from the previously mentioned two.  This reading alters the 
negation of doubt into another part of the whole sentence. It says, ‘there is no doubt 
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that this book is a guide for the pious’, which negates the ‘doubt’ for the whole 
statement that ‘this book is a guide for the pious’. That is, the doubt is negated neither 
in relation to ‘the book itself’ nor to ‘the book being a guide’ but to the true value of 
the statement itself. All translators disambiguate the current verse and reduce it into 
one of its meanings only while both meanings are significant and acceptable. 
6.15 (Q4: 118) 
﴿ َلا
َ
قَو 
ُ ّ
� 
ُ
ھ
َ
ن
َ
ع
َّ
ل ا ًضوُر ْف َّم اًبيِص َن َكِداَبِع ْنِم َّن َذِخ َّت
َ َ
لأ﴾ 
﴾whom Allah has cursed, and who said, ‘I will surely take of Your servants a settled share,﴿ 
(Qarai, 2005, Q4: 118) 
Regardless of the above translation, the ambiguous structure in this verse goes this 
way: ‘Allah cursed him (Satan) and he said…’ The underlined ‘he’ refers back to ‘him 
(Satan)’ but could be misunderstood as referring back to ‘Allah’. In Arabic and 
English, pronouns unmarkedly refer to closer rather than more distant referents. The 
ambiguity here is, therefore, a straightforward one having clearly opposite meanings. 
Despite its straightforwardness, it is critical due to the completely opposite meanings 
where ‘he’ refers to ‘Satan’ and could be misunderstood as referring to ‘Allah’. Such 
ambiguities, therefore, need to be disambiguated to exclude the misunderstanding 
possibility. More importantly, the 25 translators under study show some paradoxical 
patterns; they all acknowledge the inimitability of the Quran and, to be in the safe side, 
they often assert that their translations are only ‘interpretations of’, ‘reproducing the 
meanings of’, ‘understandings of’ and not ‘replacements of’ the original. However, in 
practice they strive as much as possible, and even negatively, to imitate it. For 
instance, on the one hand, where translations of the current verse need to exclude the 
opposite meaning, they do not do that. On the other hand, when other ambiguous 
verses have equally significant meanings, they reduce them to one only. This is another 
kind of inconsistency in their approaches (see section 9.8.12.). To return to translations 
of the current verse, 15 translators disambiguate this ambiguity and exclude the 
opposite meanings while the other 10 keep the ‘ambiguity of the source’, leaving it to 
the target reader to disambiguate it with the help of the translated context. 
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6.16 (Q5: 6) 
﴿ ِقِفا َر
َ ْ
لما �
َ
�ِإ ْم
ُ
كَيِدْي
َ
أ َو ْم
ُ
ك
َ
هو
ُ
جُو 
ْ
او
ُ
لِس
ْ
غاف ِةلا َّصلا �
َ
�ِإ ْم
ُ
تْم
ُ
ق ا
َ
ذِإ 
ْ
او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ اَي ْم
ُ
كِسو
ُ
ؤُرِب 
ْ
او
ُ
ح�َْماَو
 ْم
ُ
ك
َ
ل
ُ
جْر
َ
أَو  َن ِّم م
ُ
كن َّم 
ٌ
د
َ
ح
َ
أ ءا
َ
ج ْو
َ
أ ٍر
َ
فَس �
َ
�
َ
ع ْو
َ
أ ى
َ
��ْر َّم م
ُ
تن
ُ
ك ن�َِو 
ْ
اوُر َّه
َّ
طا
َ
ف اًب
ُ
ن
ُ
ج ْم
ُ
تن
ُ
ك ن�َِو ِن�َبْع
َ
ك
ْ
لا �
َ
�ِإ ْو
َ
أ ِطِئا
َ
غ
ْ
لا 
 ِدْي
َ
أ َو ْم
ُ
كِهو
ُ
جُوِب 
ْ
او
ُ
ح�َْما
َ
ف اًب ِّي
َ
ط ا
ً
ديِع
َ
ص 
ْ
اوُم َّمَي
َ
ت
َ
ف ءاَم 
ْ
او
ُ
دِج
َ
ت ْم
َ
ل
َ
ف ءاَس ِ
ّ
نلا ُم
ُ
تْسَم
َ
لا َل
َ
ع
ْ
جَيِل 
ُ ّ
� 
ُ
د�ِرُي اَم 
ُ
ھ
ْ
ن ِّم م
ُ
كي
 
َ
نوُر
ُ
ك
ْ
ش
َ
� ْم
ُ
ك
َّ
ل
َ
ع
َ
ل ْم
ُ
كْي
َ
ل
َ
ع 
ُ
ھ
َ
تَمْع�ِ َّمِتُيِلَو ْم
ُ
كَر َّه
َ
طُيِل 
ُ
د�ِرُي نِكـ
َ
لَو ٍَجر
َ
ح 
ْ
ن ِّم م
ُ
كْي
َ
ل
َ
ع﴾ 
﴾O you who have faith! When you stand up for prayer, wash your faces and your hands up 
to the elbows, and wipe a part of your heads and your feet, up to the ankles. If you are 
junub, purify yourselves. But if you are sick, or on a journey, or any of you has come from 
the toilet, or you have touched women, and you cannot find water, then make tayammum 
with clean ground and wipe a part of your faces and your hands with it. Allah does not 
desire to put you to hardship, but He desires to purify you, and to complete His blessing 
upon you so that you may give thanks.﴿ (Qarai, 2005, Q5: 6) 
This verse describes the ablutions that Muslims must perform before prayer. It is also 
another example of structural ambiguity. The source of ambiguity here is the difficulty 
to decide which noun phrases go with which verbal heads, because there are two verbs 
and four objects. The two verbs are ‘washing’ and ‘wiping’ while the complements 
are ‘faces’, ‘hands’, ‘heads’ and ‘feet’. The first part is clear in that washing is 
confined to ‘faces’ and ‘hands’. That is ‘faces’ and ‘hands’ should be washed in the 
ablution process and not wiped. However, the ambiguous part is whether ‘feet’ are to 
be ‘washed’ or ‘wiped’. What makes this more complex is that in Arabic coordinated 
parts should be as close to each other as possible and that the closer verb to ‘feet’ is 
‘wiping’. Thus, nine translators render ‘wiping’ as covering head and feet. Yet, 12 
translators put ‘wash’ between brackets before ‘feet’ (‘wipe your heads and (wash) 
your feet’). This is to indicate that ‘washing’ applies to ‘feet’; however, in fact, it gives 
another meaning since the use of brackets is often understood as an optional part that 
could be removed without affecting the meaning. 
6.17 (Q6: 36)  
﴿ 
َ
نيِذ
َّ
لا ُبيِج
َ
تْس
َ
� اَم
َّ
نِإى
َ
�ْو
َ ْ
لماَو 
َ
نوُعَمْس
َ
�  َنوُع َجْرُي ِھْي َلِإ َّم ُث ُ ّ� ُم�ُ ُ� َعْبَي﴾ 
﴾Only those who listen will respond [to you]. As for the dead, Allah will resurrect them, 
then they will be brought back to Him.﴿ (Qarai, 2005, Q6: 36) 
This verse is structurally ambiguous due to the different functions and meanings 
ascribed to the conjunction/discourse marker ‘و’ (wa: and); it has two basic functions 
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of ‘resumption’ and ‘addition’. With the former function, the ‘و’ starts a new sentence, 
while with the latter it adds or coordinates a new part to the previous sentence or 
phrase. Here, the ambiguity results from these two functions and meanings; this is 
exactly similar to the ambiguous ‘و’ (wa: and) of verse Q3: 7 (see section 9.8.3.). 
Hence, in terms of the first function, which is the right, the sentence reads as follows: 
“only those who listen will respond. As for the dead, Allah will resurrect them” (Itani, 
2012, Q6: 36). The underlined part renders the function of ending the first sentence 
and starting the new one. However, if it is read in terms of the second function, it will 
be intentionally deformed as follows: ‘only those who hear [and the dead] will 
respond’. The square brackets indicate the intentionally deformed part to show the 
other incorrect and opposite reading. As a result of this, ‘the dead’ are added to those 
who hear and suggest that both would ‘respond’, which is not the case. This is so 
straightforward that no one translator out of the 25 renders it as a conjunction 
connecting two equal noun phrases or segments. In doing so, all the translators 
separate the two sentences, with 17 translators using the expression ‘as for the dead’ 
to mark the beginning of the second sentence. Al-Hilali & Khan and al-Mehri insert 
‘but’ into it respectively as, ‘but as for the dead’ and ‘but the dead’ ending the previous 
part and signalling the new part of the sentence as well as contrast between both sides. 
Similarly, Shakir and Ghali respectively use ‘and (as to) the dead’ and ‘and the dead’ 
in a way that separate the two propositions of the sentence. Likewise, Ali uses, ‘as to 
the dead’.  
Far from this is Sarwar’s rendering, which shows translator intervention at both the 
structural and the semantic levels. His translation of the whole verse is: “Only those 
who have understanding will accept your faith. (Those who have no understanding) 
are like the dead whom Allah will resurrect and to Him will all return” (2011). The 
underlined segment shows an incorrect use of brackets. That is, removing them would 
result in an incorrect and ungrammatical sentence. Normally, brackets are used to 
indicate a translator’s additions or paraphrasing; yet, this needs to be done in a manner 
that would not affect the grammatical structure of the sentence if the brackets were 
removed. In Sarwar’s translation, removing the bracketed segment results in a 
sequence of words with no meaningful or grammatical order as in: ‘Only those who 
have understanding will accept your faith. Are like the dead whom Allah will resurrect 
and to Him will all return’. The last translation is Tahir-ul-Qadri’s, which 
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disambiguates the original by changing the word order as follows: “The truth is that 
they alone who listen to it (with truthful hearts) accept (the invitation of truth). And 
Allah will raise the dead (the deniers of the truth from the graves as disbelievers). Then 
they will be returned to the same (Lord that they used to deny)” (Tahir-ul-Qadri, 2012, 
Q6: 36). 
6.18 (Q10: 65) 
﴿ 
َ
كن
ُ
ز
ْ
حَي 
َ
لاَو 
َ
ة
َّ
زِع
ْ
لا 
َّ
نِإ ْمُه
ُ
لْو
َ
ق  ُميِل َع ْلا ُعيِم َّسلا َو ُه اًعيِم َج ِ
ّ
�ِ﴾ 
﴾Do not grieve at their remarks; indeed all might belongs to Allah; He is the All-hearing, 
the All-knowing.﴿ (Qarai, 2005, Q10: 65) 
This is another straightforward structural ambiguity of opposite meanings; similar to 
the previous one, it easy to grasp and tackle. The correct reading is, “do not let their 
speech grieve you. Indeed, honour belongs to God entirely” (my trans., Q10: 65). 
However, the other incorrect reading looks like: “do not let their speech that honour 
belongs to God entirely grieve you!” (my intentionally made wrong reading). The 
underlined part is intentionally deformed to show the opposite improper reading. 
Again, all the translators manage to disambiguate it correctly, but they differ in their 
renderings. They separate the two clauses but feel the need to connect them in one way 
or another. Six translators use a causative conjunction to connect the two clauses, thus 
showing that the second clause as the reason for the first one: ‘do not let their speech 
grieve you ‘because/for’ all power/honour belongs to Allah’. However, another group 
of 10 translators connect the two clauses by emphatic discourse markers such as 
‘indeed’ or ‘surely’: ‘do not let their speech grieve you. Indeed/surely/truly all 
power/honour belongs to Allah’. The third group of nine translators opt for another 
rendering which is neither causative nor emphatic. They just use punctuation marks to 
separate the two propositions and disambiguate the verse; six of them use a full stop 
to end the first part and start a new one whereas the other four use a semicolon to do 
the same. 
The next three verses are categorised as ‘referential ambiguity’, where the ambiguous 
expression is a referring expression, which may refer back or forward to more than 
one referent. What makes this referential ambiguity even more complex is when both 
referents are highly meaningful and fitting the entire context of the Quran. Thus, the 
best translation strategy is to reproduce the ambiguity in the target text, if possible, as 
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the translator is not absolutely sure, which meaning is more plausible. Additionally, 
as will be discussed, since the speaker is Allah (sw), intentionality is optimal. That is, 
it is highly probable that both meanings are fully intended simultaneously (see section 
9.2.). However, as will be seen, translators cannot package the ambiguity in the target 
text, unless they render both senses separately. For instance, the ambiguous part in 
Q84: 6 is the Arabic pronoun occurring in ‘ ِھِیقَلاَُمف’ (famulaaqeeh: then, encountering 
Him (Allah)/it (your labouring). The problem here is that the original Arabic pronoun 
is used for both animate and inanimate referents. So, in verse Q84: 6, it could equally 
refer back to ‘Allah’ or to ‘labouring’. Since English does not have such a pronoun, 
translators cannot keep the ambiguity. They render the Arabic pronoun as ‘him’, ‘it’ 
or both of them using two English pronouns concurrently. 
6.19 (Q84: 6) 
﴿ اًح
ْ
د
َ
ك 
َ
ك ِ�َّر �
َ
�ِإ ٌحِدا
َ
� 
َ
ك
َّ
نِإ 
ُ
ناَس� ِ
ْ
لإا ا�َ ُّ�
َ
أ اَي ِھيِق
َ
لاُم
َ
ف﴾ 
﴾O man! You are labouring toward your Lord laboriously, and you will encounter Him [it].﴿ 
(Qarai, 2005, Q84: 6) 
The first verse Q84: 6 says ‘  اَھَُّیأ اَی ِھِیقَلاَُمف اًحْدَك َِّكبَر َىِلإ ٌحِداَك َكَِّنإ ُناَسن ِْلإا ’ “O Man! You are 
labouring toward your Lord laboriously, and you will encounter [Him/it]” (Qarai, 
2005, Q84: 6). The pronoun ‘ه’ in ‘ھیقلامف’ (famulaaqeeh: then, encountering [Him 
(Allah)] or [it (your labouring)]) corresponds to the underlined part at the end of the 
translation between brackets. The original pronoun may mean either ‘it’ or ‘Him’ at 
the same time and is used in Arabic equally for animate and inanimate referents. This 
means that the underlined ambiguous part gives two meanings: ‘then you will 
encounter your Lord’ and, ‘then you will encounter your labouring’.  
Moreover, both readings are plausible and acceptable; both are supported by other 
verses in the Quran. On the one hand, there are many verses throughout the Quran 
stating that after death, humans will be brought by Allah (sw) for judgement and, 
therefore, ‘encounter’ Him in an abstract or metaphorical sense. On the other hand, 
many other verses also state that after death people will encounter their deeds, in the 
sense that they will be rewarded or punished for what they did in their lifetime. 
Therefore, the situation here is really complex since the grammatical, semantic, and 
Quranic contexts all warrant both meanings. Accordingly, this is a prototypical 
example of ambiguity where the translator needs to do their best to reproduce it in the 
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target text. Therefore, such verses call for the ‘imperative unpackaging multi-
inclusive’ strategy (see sections 9.6.5. and 9.8.12.). 
As mentioned before, because English has no equivalent pronoun, 23 translators 
disambiguate this verse with 19 opting for ‘Him’ and four choosing ‘it’. The other two 
translators, namely Unal and Pickthall manage to handle the ambiguity appropriately, 
conveying both meanings, although through addition. Unal puts it as, “you are ever 
toiling toward your Lord in a labour to be re-encountered (before His judgment)” 
(Unal, 2008, Q84: 6), which means that ‘you will encounter both’. Pickthall renders it 
as follows: “Thou, verily, O man, art working toward thy Lord a work, which thou 
wilt meet (in His presence)” (Pickthall, 2011, Q84: 6). In doing so, both translators 
keep both meanings valid in translation which is an optimum aim in this specific 
context. Such effective solutions are overlooked by the other 23 translators.  
6.20 (Q20: 110) 
﴿ 
َ
لاَو ْمُه
َ
ف
ْ
ل
َ
خ اَمَو ْم�ِ�ِدْي
َ
أ 
َ
ن
ْ
�َب اَم ُم
َ
لْع
َ
� ِھِب 
َ
نو
ُ
طيِحُي اًم ْلِع﴾ 
﴾He knows that which is before them and that which is behind them, but they cannot 
comprehend Him [it] in their knowledge.﴿ (Qarai, 2005, Q20: 110) 
Another example of ambiguity that calls for the ‘imperative unpackaging multi-
inclusive’ is the current Q20: 110; it says: ‘اًمْلِع ِھِب َنوُطیُِحی َلاَو ْمَُھفْلَخ اَمَو ْمِھیِدَْیأ َنَْیب اَم ُمَلْعَی’ 
“Allah knows what is before and behind them and they cannot encompass it/Him with 
their knowledge” (my trans., Q20: 110). The first reading is ‘they cannot encompass 
Him’ with ‘Him’ referring back to Allah (sw). The second reading is ‘they cannot 
encompass it’ with ‘it’ referring back to ‘Allah’s knowledge’ i.e. the whole phrase of 
‘He knows what is before and behind them’ which indicates his knowledge. Again, 
both readings are completely plausible; both are supported by the whole context of the 
Quran. In translating this segment, the 25 translations could be divided into two groups 
in terms of these two possible readings: 13 translators opt for ‘Him’ and 12 for ‘it’. 
Consequently, all the 25 translators disambiguate the original and reduce it to one of 
its two equally highlighted meanings. 
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6.21 (Q16: 1) 
﴿ ى
َ
�
َ
أ ِ
ّ
� ُرْم
َ
أ  َنو ُكِر ْش ُ� ا َّم َع � َ�ا َع َ�َو ُھ َنا َحْبُس ُهو ُلِج�ْ َتْس َ� َلا َف﴾ 
﴾Allah’s edict is coming! So do not seek to hasten it. Immaculate is He and exalted above 
[having] any partners that they ascribe [to Him].  ﴿  (Qarai, 2005, Q16: 1) 
The noun phrase ‘الله رمأ’ (amr allaah: the command of Allah) is ambiguous in the 
context of this verse because it may refer to one of two things: The Day of Judgement 
and/or the punishment in this life. These two meanings are inferred from the context 
of the verse since, as stated by al-Zamakhshari, al-Raazi and al-Tabaatabaa’i (al-
Jaami', 2010, Q16: 1), the previous verses refer to two threats or warnings that the 
Prophet (saw) gave to disbelievers. Thus, when they did not come to them, disbelievers 
asked the Prophet (saw): ‘Why did not they come to us?’ This verse is a reply to their 
question saying that ‘it is coming, so do not hasten it’. Accordingly, depending on the 
context ‘الله رمأ’ may refer to one or both of the two threats, which are ‘punishment in 
this life’ and the Day of Judgement. Nevertheless, 15 translators render it into a more 
general and neutral word that is also ambiguous: nine times as ‘command’, three times 
as ‘commandment’, and once as ‘edict’, ‘decree’ and ‘promise’. These words literally 
translate the original word ‘رمأ’ and may also keep the original ambiguity intact since 
target readers may infer the same two interpretations depending on the context of the 
previous verses. However, this may not be the best choice when most translations of 
the Quran aim to be ‘a rendering of its meaning’. Moreover, the translation does not 
have exactly the same context as the original. Another three translators choose to 
render only one interpretation of the original word into ‘judgment’ twice and ‘help’ 
once. However, still there are other seven translators who translate it literally into one 
word and add a specific meaning of it; only three of these seven translators present 
both meanings at the same time. They are Unal, al-Hilali & Khan and Nasr, Dagli, 
Dakake, Lumbard & Rustom. Unal puts it as, ‘calamity to strike the unbelievers’ and 
‘their final destruction at the end of time’, whereas al-Hilali & Khan translate it as ‘the 
Hour’ or ‘the punishment of disbelievers’. Similarly, Nasr, Dagli, Dakake, Lumbard 
& Rustom render it as referring to either ‘the earthly punishment’ or ‘the Last Day’. 
The last four translators also opt for a literal rendering followed by another meaning. 
Three of these places it as ‘command’ adding that it means ‘punishment’ and one 
considers it as meaning ‘the Last Hour’.  
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CHAPTER 7.  
ANALYSIS OF MUHKAM VERSES 
 
In terms of analysis, muhkam verses would seem the most challenging for two reasons. 
First, unlike mutashaabih or ambiguous verses, muhkam verses are totally clear and 
definite, with no specific segment that could be described as ambiguous or indefinite. 
So, analysing a muhkam verse means analysing the entire verse. This brings many 
issues into play at the same time and, therefore, makes the analysis complex and hardly 
manageable. Second, because of the previous point and the main aim of the current 
study, which is to compare mutashaabih, muhkam and ambiguous verses along similar 
lines, it would be difficult to manage comparable patterns across these three 
categories. The units of analysis in muhkam verses should, in principle, be comparable 
to those of mutashaabih and ambiguous verses, but this can hardly be the case. 
Accordingly, for methodological reasons, muhkam verses are divided into minor 
elements to have analysis units of similar size to mutashaabih and ambiguous analysed 
units. In addition, since investigating translation strategies is one of the study’s aims, 
in muhkam verses it is hard to decide on the translation strategies used with muhkam 
verses on the macro level since the case is often a hybrid set of strategies. That is, a 
muhkam verse of five lines, for instance, may show more than six different strategies 
in total. This is why it is necessary to go on the micro level to identify manageable 
units of analysis that are comparable to the units analysed in mutashaabih and 
ambiguous verses. This is why in the following analysis, muhkam verses are divided 
into parts and those parts are studied separately. 
7.1. (Q1: 2) 
﴿ 
َ
ن� ِ
َ
لما
َ
ع
ْ
لا ِّبَر ِ
ّ
� 
ُ
دْم
َ
ح
ْ
�ا﴾ 
﴾All praise belongs to Allah, Lord of all the worlds﴿ (Qarai, 2005, Q1: 2) 
This is a clear example of the methodological issues mentioned in the introduction 
above. This verse consists of four muhkam elements and the meaning of the entire 
verse is definite too. Thus, for a manageable analysis, it is divided into its four 
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constituents: ‘دمحلا’, ‘�’, ‘بر’ and ‘نیملاعلا’. The following discussion will compare the 
25 translations of each one of these four constituents. 
The first part is ‘دمحلا’ (al-hamd: the praise), which consists of two elements: the 
definite article ‘ـلا’ and the noun ‘دمح’; the two parts literally translate into English as 
‘the’ and ‘praise’ respectively. In addition, the Arabic definite article ‘ـلا’ is used to 
indicate generic reference of something when it is used with nouns, a function that is 
similar to ‘zero article’ in English (Badawi, Carter & Gully, 2016, p. 112 and Ryding, 
2005, p 158). This is why 12 translators translate ‘دمحلا’ into ‘praise’ only, without 
rendering the definite article ‘ـلا’ implying that the zero article itself indicates the 
generic sense of the noun, i.e. all types of praise. Yet, the other nine literal translators 
opt for emphasizing this point rendering it lexically into ‘all praise’. They add the 
determiner ‘all’ to emphasise the meaning of the Arabic article ‘ـلا’. However, as well 
as differences in translating ‘ـلا’, translators also differ in the way they understand 
‘دمح’. While 21 translators choose ‘praise’ or ‘all praise’, the other 4 highlight different 
shades of meaning. For example, Nasr, Dagli, Dakake, Lumbard & Rustom opt for 
literal translation into ‘praise’ adding an explanatory note to stress that there is a 
difference between ‘praise’ and ‘thanks’; they (2015, Q1: 2) note that “praise is given 
for the qualities the One Who is praised possesses prior to having bestowed anything 
and is thus more universal” while thanks or ‘shukr’ “is given for what one has already 
received”. 
However, the last three translators choose not to transfer ‘دمحلا’ into ‘praise’ only or 
‘all praise’, but into a combination of words implying that the Arabic word ‘دمحلا’ 
encompasses meanings other than ‘praise’. Therefore, al-Hilali & Khan render ‘دمحلا’ 
into ‘all the praises and thanks’, including both the sense of praise and that of thanking, 
as well as emphasising the meaning of the Arabic definite article ‘ـلا’. From another 
perspective, Omar & Omar add the adjectives ‘perfect’ and ‘true’ as well as the 
determiner ‘all’, in an attempt to render the Arabic word fully. Unal’s translation goes 
even further: “All praise and gratitude (whoever gives these to whomever for whatever 
reason and in whatever way from the first day of creation until eternity)” (Unal, 2008, 
Q1: 2). He emphasises these two kinds of ‘praise’ and ‘gratitude’ maintaining that the 
Arabic word “encompasses both meanings and carries other connotations as well. We 
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give praise on account of some particular praiseworthy achievements or qualities; we 
feel gratitude for some particular good done” (Unal, 2008, Q1: 2). 
As regards the second element ‘�’; it is composed of the preposition ‘ـل’ meaning ‘for’ 
or ‘to’ and the proper noun ‘الله’ (Allah). In terms of translation strategies used for 
translating this prepositional phrase, 13 translators transliterate the proper noun into 
‘Allah’, while 12 render it into ‘God’. Still, three out of the 25 add the word ‘alone’ in 
their rendering to specify that ‘praise’ is due exclusively to ‘Allah’. As for the 
preposition ‘ـل’, the 25 translators also differ. They render it into different expressions 
as follows: 11 times into ‘be to’, seven times into ‘belongs to’, four times into ‘is due 
to’, twice into ‘is for’ and once into ‘is to’. 
The third word in the current verse is ‘بر’ commonly translated as ‘Lord’. 
Accordingly, 14 translators render it into ‘Lord’ and two others into ‘Sustainer’. 
However, five other translators prefer to transliterate it and add an explanatory 
comment maintaining that the original word ‘بر’ has related senses other than 
‘lordship’. Thus, Abdel Haleem (2005, Q1: 2) states that in addition to ‘lordship’, the 
Arabic word “has connotations of caring and nurturing in addition to lordship, and this 
should be borne in mind wherever the term occurs and is rendered ‘Lord’”. In the same 
vein, Unal comments that the original word ‘Rabb’ “has three sets of related meanings: 
(i) Upbringer, Trainer, Sustainer, Nourisher; (ii) Lord and Master; (iii) He Who directs 
and controls” (Unal, 2008, Q1: 2). Likewise, Nasr, Dagli, Dakake, Lumbard & Rustom 
(2015) mention that referring to Allah (sw) as ‘Rabb’ is made 42 times in the Quran 
and is rendered into ‘Lord’. However, they maintain that it has three senses: (a) a 
master who is obeyed, (b) one who puts matters in their proper order and (c) one who 
possesses something. Thus, they conclude that in relation to Allah (sw) it means “He 
is the Master without peer, Who arranges the affairs of all His creatures and to Whom 
all of creation belongs” (2015, Q1: 2). The fifth translator who uses a similar method 
is Ahamed, who renders it into ‘the Lord (Cherisher and Sustainer)’. Similarly, Ali 
also mentions meanings other than ‘lordship’; he adds ‘cherisher and sustainer’ and 
notes that “the Arabic word Rabb, usually translated Lord, has also the meaning of 
cherishing, sustaining, bringing to maturity” (Ali, 1980, Q1: 2). Additionally, Ahmed 
replaces it with three different senses put together namely the 
‘Sustainer/Cherisher/Lord’. Still, the last two translators namely Elias and Malik 
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respectively use ‘transliteration + explanation’ and ‘transliteration only’. The former 
transliterates it into ‘Rabb’ and explains it between brackets, pointing out its different 
senses: ‘the Cherisher, the Creator, the Sustainer’. Malik uses transliteration only, 
rendering it into ‘Rabb’ without further explanation. 
The fourth element of the verse under analysis is ‘نیملاعلا’ (al-’aalameen: 
worlds/creatures); it is translated literally by 16 translators into ‘worlds’. Three other 
translators choose to use a more general word like ‘universe’ (twice) or ‘being’ (once). 
However, four other translators use the ‘literal plus explanatory comment’ translation 
method rendering it into ‘worlds’ and explaining what worlds are supposed to mean. 
Thus, Unal notes that, among other meanings, it may mean world of ‘conscious 
beings’, ‘this world’, ‘the next world’ and the one in between called ‘aalam al-
Barzakh’, which starts after death and ends by the beginning of the Day of Judgment. 
In line with this, Abdel Haleem (2005, Q1: 2) comments that they are the worlds of 
“mankind, angels, animals, plants, this world, the next, and so forth”. Similarly, Nasr, 
Dagli, Dakake, Lumbard & Rustom also (2015, Q1: 2) mention two opinions in their 
comments: one is “four communities: human beings, jinn, angels, and satan” and the 
other is, “human beings and jinn”. The fourth translator using this procedure is Elias, 
who (2015) renders it into ‘the universe (and whatever it contains)’. Still another 
translator, who is Ahmed (2012), opts for replacing the original word by paraphrasing 
its meaning via ‘explanatory’ translation procedure; he renders it into ‘the Universe 
and everything therein’. Lastly, al-Hilali & Khan (1984) transliterate it and add an 
explanation between brackets. They render it into ‘Alamin (mankind, jinns and all that 
exists)’. 
7.2. (Q112: 1) 
﴿ 
ٌ
د
َ
ح
َ
أ 
ُ َّ
� َو
ُ
ه ْل
ُ
ق﴾ 
﴾Say, ‘He is Allah, the One﴿(Qarai, 2005, Q112: 1) 
This is the first verse of Q112, which contains four verses, three of which will be 
studied here, as they are muhkam, namely Q112: 1, 3 and 4. In the first verse ‘ وھ لق
دحأ الله’ our concern is with the last phrase ‘دحأ الله’; this expression consists of two 
elements ‘الله’ and ‘دحأ’. The first part, ‘الله’, is a proper noun, which is transliterated 13 
times into ‘Allah’ and translated into ‘God’ 12 times. This point has been researched 
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in many studies (e.g. von Stosch, 2015 and Abdul-Raof, 2001) and will therefore not 
be discussed here. 
The other part is ‘دحأ’ (ahad), a word that is rich in meaning. Al-Raazi and al-
Tabaatabaa’i (al-Jaami’, 2010, Q112: 1) say that ‘دحأ’, commonly translated into 
‘One’, is an adjective that differs significantly from ‘دحاو’ (waahid: one). The basic 
difference is that ‘ahad’ cannot be counted and cannot come between numbers while 
‘waahid (one)’ can be. Thus, one can say ‘waahid’ (one) and numerate to ‘ithnaan 
(two)’ and more ‘three, four etc.’ However, one cannot say ‘ahad’, ‘ithnaan (two)’, 
‘thalathah (three)’, etc. This is the first difference. The second is that when you say 
‘no ‘waahid’ came to me’ you negate that ‘one’ came to you but do not negate that 
‘two’, ‘three’, ‘four’, etc. came to you. Whereas, when you say ‘no ‘ahad’ came to 
me’; you negate the coming of any one completely; that is, no one came to you at all. 
This means that ‘ahad’ is more general than ‘waahid’ and that the sense of ‘waahid’ 
is included in ‘ahad’ but not vice versa (al-Raazi and al-Tabaatabaa’i in al-Jaami’, 
2010, Q112: 1). So, when you say ‘ahad’ it means that it is ‘unique’. And in fact, it is 
not only unique but could not be used for whatever other than Allah (sw) in Arabic. 
An Arabic reader can understand easily that he/she cannot use ‘ahad’ as an adjective 
for anything but Allah (sw). In this sense, none of the 25 translations render these 
senses in one word. The following table shows translators’ renderings of this word: 
Table 7.1 (Q112: 1): Translators’ Renderings of ‘دحأ’ 
  دحأ  
1 Qarai the One L 
2 Yuksel, Schulte-Nafeh & al-Shaiban the One L 
3 Abdel Haleem the One L 
4 Khan the One L 
5 Asad the One L 
6 Pickthall the One L 
7 al-Hilali & Khan the One L 
8 Tahir-ul-Qadri the One L 
9 Itani the One L 
10 The Monotheist Group the One L 
11 Arberry is One L 
12 Elias is One L 
13 Usmani is One L 
14 Shakir is One L 
15 al-Mehri is One L 
16 Nasr, Dagli, Dakake, Lumbard & Rustom is One L 
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  دحأ  
17 Ali the One and Only Ex 
18 Malik the One and Only Ex 
19 Ghali the One and Only Ex 
20 Unal the Unique One of Absolute Unity Ex 
21 Omar & Omar the One and Alone in His Being Ex 
22 Ahmed 
the One + 
[He is Unique in His Essence and 
Attributes and He alone is the Sovereign 
Law-Giver in the Universe] 
L.Ex. 
23 Ahamed the One + (Ahad, and Only One) L.Ex. 
24 Sarwar is One + (indivisible) L.Ex. 
25 Irving Unique MB 
From the 25 translations under study, only one translator mentions the specific senses 
of the word ‘دحا’. They are Nasr, Dagli, Dakake, Lumbard & Rustom, who render it 
into ‘One’ but mention in a comment that it differs from ‘waahid’, which is a 
“numerical one to which another number can be added, while ahad denotes an 
Absolute Oneness that is unique and cannot take a second or be divided” (2015, Q112: 
1). Despite being alert to this, they could not render this sense in their translation and 
resorted to an explanatory note to explain it. The first 10 translations shown in the 
above table render it into ‘the One’. Such renderings do not reproduce the senses 
discussed above of the original word ‘دحأ’. The case is similar with the second six 
translations of ‘One’ where there could be two, three, etc. Even Irving’s rendering into 
‘Unique’ may be said to fall short, as there may be a ‘unique’ thing in every category 
of things. Concerning the translation strategies used, literal translation is used 16 
times, explanatory translation five times and literal plus explanatory comment three 
times. Other translators add words for more precision about the specificity of this 
Arabic word. For example, three translators render it into ‘the One and Only’. Another 
translator, Unal, puts it as ‘the Unique One of Absolute Unity’. Similarly, Omar & 
Omar opt for ‘the One and Alone in His Being’. To sum up, this single word ‘دحأ’ 
indicates evidence for the untranslatability and inimitability of the Quran, simply 
because even in Arabic no other word can reproduce all of its senses. 
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7.3. (Q112: 3) 
﴿ 
ْ
د
َ
لوُي ْم
َ
لَو 
ْ
دِلَي ْم
َ
ل﴾ 
﴾He neither begat, nor was begotten﴿(Qarai, 2005, Q112: 3) 
This verse negates that Allah (sw) begets or had been begotten, using parallel 
expressions with the same root verb ‘دلو’ (walada: begot) in the active and passive 
voice respectively as ‘دلی’ (yalid: begets) and ‘دلوی’ (yoolad: begotten). Translators use 
the two active and passive forms of ‘beget’ 20 times. Two other translators used, ‘has 
no child – is not anyone’s child’ and ‘did not have any child – nor was He a child of 
others’. Two other translators respectively use the combination of ‘does not give birth 
– nor was he born’ and ‘neither begets – nor is born’. The last translator uses another 
word, namely ‘father’, as a verb and puts it as follows ‘has not fathered anyone – nor 
was He fathered’. In terms of the semantic content, all these combinations render the 
original sense. 
7.4. (Q112: 4) 
﴿ 
ٌ
د
َ
ح
َ
أ اًو
ُ
ف
ُ
ك 
ُ
ھ
َّ
ل ن
ُ
كَي ْم
َ
لَو﴾ 
﴾nor has He any equal﴿ (Qarai, 2005, Q112: 4) 
The analysis unit of this verse is the negation of Allah’s ‘وفك’ (kufu: equal). This Arabic 
word occurs as a noun meaning ‘an equal to, a counterpart, similar to, the same as, 
like, equivalent’. Moreover, it may also mean ‘wife’ if reference is made to a male. 
This is because in Arabic the ‘وفك’ (counterpart) of a man is his wife. This sense is 
negated clearly in two other verses namely Q6: 101 and Q72: 3, which respectively 
say “He has no female mate” and “He does not take a female mate” (al-Zamakhshari, 
al-Tousi and al-Raazi in al-Jaami’, my trans., 2010, Q112: 4). Put another way, the 
core meaning here implies that there could not be any ‘comparison’ between Allah 
(sw) and whomsoever. In addition, the word ‘دحأ’ is also used in this verse after ‘وفك’ 
to give the indication, as mentioned before, of absolute negation that does not exclude 
anything. 
To return to ‘وفك’, 10 translators render it into ‘equal’, six into ‘like’, one into 
‘equivalent’ and one into both ‘co-equal’ or ‘comparable’, whereas the other seven 
translators render it into ‘comparable’. The first 17 translators can be described as 
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literal since they render it into one of the two basic literal senses of the word ‘وفك’. 
However, the other seven who render it into ‘comparable’ can be described, in Vinay 
and Darbelnet’s terms, as ‘modulation’ translations; they define modulation as 
“variation of the form of the message, obtained by a change in the point of view” 
(1958/2012, p. 89). In other words, by using the sense of ‘comparable’, translators use 
one of the implied meanings of the word ‘وفك’ changing the point of view from saying 
‘none is equal to Him’ to ‘none is comparable to Him’, which is the other side of the 
former expression. Still, the last translation, namely al-Hilali & Khan’s, uses 
explanatory method trying to render the full sense of the original word into a 
combination of words like ‘co-equal or comparable’. 
7.5. (Q4: 40) 
﴿ ٍة َّر
َ
ذ َلا
َ
ق
ْ
ثِم ُمِل
ْ
ظَي 
َ
لا 
َ ّ
� 
َّ
نِإ  َع اًر ْج
َ
أ 
ُ
ھ
ْ
ن
ُ
د
َّ
ل نِم ِت
ْ
ؤ�َُو اَه
ْ
فِعا
َ
ضُي 
ً
ة
َ
نَس
َ
ح 
ُ
ك
َ
ت ن�َِواًميِظ﴾ 
﴾Indeed Allah does not wrong [anyone] [even to the extent of] an atom’s weight, and if it 
be a good deed He doubles it[s reward], and gives from Himself a great reward.﴿ (Qarai, 
2005, Q4: 40) 
Our concern in this verse is ‘ةرذ لاقثم ملظی لا’ “does not do injustice, not even to the 
extent of an atom’s weight” (my trans.). The Arabic word ‘ةرذ’ (tharrah) means 
‘atom’, ‘iota’, ‘mote’, ‘speck’, ‘grain’ and the like. All these English words may render 
the word ‘ةرذ’ since they all share one similar semantic component of ‘indicating the 
smallest’. Thus, the verse uses this word to state that Allah (sw) does not do any 
injustice, not even the size of an ‘atom’, ‘iota’, ‘mote’, ‘speck’, or ‘grain’ etc. Thus, 
18 translators translate the expression into weight of ‘atom’ 16 times, ‘iota’ once and 
‘grain’ once. Additionally, two translators choose the ‘literal rendering + explanation’ 
approach, rendering it into ‘mote’ or ‘atom’ and explaining the implied meaning of 
the smallest amount or weight. The other 5 translators translate it communicatively, 
rendering the original referent into ‘ant’ twice, ‘least degree’ twice and ‘measure of a 
particle’ once.  
A more crucial point in the translation of this expression is the sense of ‘even’, which 
is overlooked by 12 translators. The point is that, although the Quran does not use the 
word ‘even’, the Arabic expression in the verse above clearly indicates that Allah (sw) 
does not do any injustice, not ‘even’ the smallest amount. In the English versions, 
failure to use ‘even’ or a similar expression may be less emphatic. As the following 
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table shows, the first 12 translators overlook this point, while the other 13 are aware 
of it and emphasise it. 
Table 7.2 Translators’ Renderings of Q4: 40 
1 Arberry Surely God shall not wrong so much as the weight of an ant No 
2 Yuksel, Schulte-Nafeh & al-Shaiban Indeed, God does not wrong an atom's weight No 
3 Abdel Haleem He does not wrong anyone by as much as the weight of a speck of dust No 
4 Khan God does not wrong anyone by as much as a grain's weight. No 
5 Asad Verily, God does not wrong (anyone) by as much as an atom's weight; No 
6 Shakir Surely Allah does not do injustice to the weight of an atom, No 
7 Ghali Surely Allah does not do injustice so much as an atom‟s weight, No 
8 Nasr, Dagli, Dakake, Lumbard & Rustom 
Truly God commits not so much as a mote’s weight of 
wrong No 
9 Ahamed Surely, Allah is never unjust in the least degree No 
10 Irving God does not harm anything so much as an atom's weight: No 
11 Itani God does not commit an atom's weight of injustice No 
12 The Monotheist Group Indeed, God does not wrong the weight of an atom No 
13 Ali Allah is never unjust in the least degree: Yes 
14 Qarai Indeed Allah does not wrong [anyone] [even to the extent of] an atom’s weight, Yes 
15 Unal 
Assuredly, God wrongs (no one) not even so much as an 
atom’s weight; Yes 
16 Omar & Omar Verily, Allâh does not do injustice not (even) so much as the weight of an atom Yes 
17 Elias Undoubtedly Allaah is not unjust even to the extent of an atom’s weight Yes 
18 Usmani Surely, Allah does not wrong (anyone), even to the measure of a particle Yes 
19 Malik Rest assured that Allah does not wrong anyone even by an atom’s weight. Yes 
20 Pickthall Lo! Allah wrongeth not even of the weight of an ant Yes 
21 Sarwar Allah does not do even an atom's weight of injustice Yes 
22 al-Hilali & Khan Surely! Allah wrongs not even of the weight of an atom (or a small ant), Yes 
23 al-Mehri Indeed, God does not do injustice, [even] as much as an atom’s weight; Yes 
24 Ahmed God wrongs not anyone even the weight of an atom; Yes 
25 Tahir-ul-Qadri Surely, Allah does not do (even) an iota of injustice. Yes 
 
193 
7.6. (Q4: 82) 
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﴾Do they not contemplate the Quran? Had it been from [someone] other than Allah, they 
would have surely found much discrepancy in it.﴿ (Qarai, 2005, Q4: 82) 
This verse is one of the basic muhkam verses, which play a key role in the 
methodology of understanding, interpreting and, therefore, translating the Quran. It 
sets the rules that: 
1. The Quran shows no discrepancy, inconsistency, incoherence or contradiction. 
2. The Quran is from Allah (sw) because ‘if it had been from whomever other than 
Him, it would show ‘discrepancy, inconsistency, incoherence and/or contradiction’. 
This is a basic methodological verse in that it gives the reader, interpreter and 
translator of the Quran the rule that wherever you suspect a kind of ‘inconsistency’ 
between two verses or among many verses, you should examine those verses of the 
same subject so that the supposed inconsistency disappears. This is highly similar to 
verse Q3: 7, which dictates the sole proper way of understanding, interpreting and, 
therefore, translating the mutashaabih verses is via the relevant muhkam context. 
Basically, all the 25 translators render the semantic content of this verse literally. 
However, it is a given in translation studies that different translators always give 
different translations. After all, it depends on translators’ preferences. Translators have 
their own views depending on the way they understand the Quran in general and, 
probably, the sources they depend on or even the points they aim to highlight 
throughout their translations. Thus, focusing on the last part of the verse, namely 
‘ خااریثك افلات ’ (ikhtilaafan katheeraa: much difference), it can be said that the word 
‘فلاتخا’ in the Quranic context can convey a number of different shades of meanings, 
which may lead translators to emphasise one aspect or another. As the following table 
shows, the first 10 translators emphasise the sense of ‘contradiction’, the next 8 
translators opt for ‘discrepancy’, the third group of five translators from 19-23 prefer 
‘inconsistency’, while the last two put it as ‘difference’ and ‘incongruity’ respectively.  
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Table 7.3 (Q4: 82): Translators’ Renderings of ‘اًرِیثَك اًَفِلاتْخا’ 
1 Yuksel, Schulte-Nafeh & al-Shaiban many contradictions 
2 Elias found many contradictions 
3 Asad many an inner contradiction 
4 Sarwar many contradictions 
5 al-Hilali & Khan much contradictions 
6 al-Mehri much contradiction 
7 Irving a great deal of contradiction 
8 Tahir-ul-Qadri many contradictions 
9 Ahmed much contradiction and inconsistencies 
10 Ahamed lot of discrepancy (and contradictions). 
11 Ali Much discrepancy 
12 Qarai much discrepancy 
13 Malik  many discrepancies 
14 Shakir many a discrepancy 
15 Itani much discrepancy 
16 The Monotheist Group many a discrepancy 
17 Usmani a great deal of discrepancy 
18 Nasr, Dagli, Dakake, Lumbard & Rustom much discrepancy 
19 Omar & Omar  a good deal of inconsistency 
20 Arberry much inconsistency 
21 Abdel Haleem much inconsistency 
22 Khan much inconsistency 
23 Unal  much (incoherence or) inconsistency 
24 Ghali many difference 
25 Pickthall much incongruity 
7.7. (Q16: 90) 
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ْ
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﴾Indeed Allah enjoins justice and kindness and generosity towards relatives, and He 
forbids indecency, wrong, and aggression. He advises you, so that you may take 
admonition.﴿ (Qarai, 2005, Q16: 90) 
The underlined segment of this verse basically consists of four constituents, in addition 
to ‘Allah’, which has been discussed before. Our concern is with these four elements: 
1. ‘نإ’ (inna): a functional word used for emphasis. 
2. ‘رمأی’ (ya’mur): a lexical word in the form of a present tense verb that means 
‘order’. 
3. ‘لدعلا’ (al-’dl): a lexical word in ‘noun’ form meaning ‘justice’. 
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4. ‘ناسحلإا’ (al-ihsaan): a lexical word in verbal noun form meaning, among other 
senses, ‘doing good’. 
Concerning the first element, the emphatic ‘نإ’, 13 translators omit it, while the other 
12 do render it differently. Out of the latter group of 12 translators, 10 translate it into 
an ‘adverb’; three into ‘indeed’, three into ‘surely’, three into ‘verily’ and one into 
‘truly’. However, the last two translators use functionally different expressions to 
attract the listener or reader’s attention. These are ‘behold’ and ‘Lo!’ Therefore, out 
of the 25 translations under analysis, 13 use ‘omission’, 10 use ‘transposition’ in Vinay 
and Darbelnet’s terms (1958/2012, P.89), i.e. changing the word class to keep the 
meaning and the last two use ‘domestication’ to replace the original functional word 
with a target language specific one that is supposed to convey a similar meaning and 
compensate for the emphasis in the original. Yet, in fact, their function and meaning 
are different. More clearly, ‘behold’ and ‘lo!’ are used to ‘call attention to’, while the 
main function of the original Arabic word is ‘emphasis’. 
As far as the second element is concerned, namely ‘رمأی’, it is translated into 
‘commands’ 11 times, ‘enjoins’ nine times and three into ‘orders’. All these three 
options give the sense of giving orders involved in the original word ‘رمأی’. However, 
the last two translators put it as ‘instructs’ and ‘bids’ which do not give the sense of 
‘ordering’; instead, the Oxford Advanced Learner’s Dictionary (2010) mentions that 
they respectively convey the sense of ‘telling somebody to do something’ and ‘to try 
to do, get or achieve something’. 
Thirdly, the original word ‘لدعلا’ (al-’dl: justice) is straightforward. Hence, it is 
translated 24 times into ‘justice’; yet, two of those 24 translators add an explanatory 
comment about its inner meaning, while the last translator chooses to transliterate it 
and provide an explanatory comment about its meaning. Therefore, Sarwar puts it as 
‘justice (belief in Allah)’ while Unal adds another sense in addition to his direct 
rendering namely ‘justice (and right judgment in all matters)’. Lastly, al-Hilali & Khan 
transliterate it into ‘al-adl’ and paraphrase it between brackets as ‘justice and 
worshipping none but Allah Alone - Islamic Monotheism’. 
The fourth and last element in this verse is ‘ناسحلإا’ (al-ihsaan: good-doing). In the 
current corpus of 25 translations, 8 translators render it into different combinations 
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and forms of the two lexemes ‘do’ and ‘good’. For example, they put it as ‘the doing 
of good’, ‘good-doing’, or ‘doing good’. Three other translators reduce it into one 
word of ‘goodness’. Two others choose the noun phrase ‘good conduct’ and the verbal 
phrase ‘adopt good behaviour’. Another group of six translators render it into one word 
also but of different root, namely ‘kindness’. A seventh translator puts it as ‘kindness’ 
and comments on it: ‘(belief in His messenger)’. Another two opt for transliteration 
plus an explanatory comment. Therefore, Elias transliterates it and gives the following 
explanation between brackets: “(to do everything to the best of one’s ability and to do 
everything with the consciousness that Allah is watching)” (Elias, 2015, Q16: 90). The 
same is done by al-Hilali & Khan, although their explanation is different. They put it 
between brackets as “[i.e. to be patient in performing your duties to Allah, totally for 
Allah’s sake and in accordance with the Sunnah (legal ways) of the Prophet SAW in 
a perfect manner]” (al-Hilali & Khan, 1984, Q16: 90). The last three translators choose 
to render it into ‘benevolence’, ‘virtue’ and ‘fairness’. 
7.8. (Q17: 23) 
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﴾Your Lord has decreed that you shall not worship anyone except Him, and [He has 
enjoined] kindness to parents. Should they reach old age at your side —one of them or 
both— do not say to them, ‘Fie!’ And do not chide them, but speak to them noble words.﴿ 
(Qarai, 2005, Q17: 23) 
In essence, this verse contains the following six different elements: 
1. ‘ىضق’ (qadha): is a past tense verb meaning ‘decreed’. 
2. ‘كبر’ (rabbuk): a combination of two morphemes ‘بر’ meaning ‘lord’ and the 
second possessive pronoun ‘ك’ means ‘your’.  
3. ‘لاأ’(al’la):  a combination of two functional words ‘نأ’ and ‘لا’. The former literally 
means ‘that’ and the latter is ‘a negation particle’ means ‘not’. 
4. ‘اودبعت’ (ta’budu): a combination of two morphemes: ‘دبع’ is a verb meaning 
‘worship’ and the other morpheme is ‘او....ـت’ which combines the present tense of 
the verb with the plural addressee pronoun. 
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5. ‘لاإ’ (il-la): a functional word used to indicate ‘exception’ or ‘exclusion’ usually 
rendered to ‘except’ or ‘but’. 
6. ‘هایإ’ (iyyaah): a separable and explicit pronoun in the objective case referring to 
Allah (sw), means ‘Him’. It is called separable and explicit because in Arabic there 
are ‘separable vs. inseparable’ and ‘explicit vs. implicit’ pronouns. 
The following discussion does not cover the second and third elements because the 
former is discussed previously in Q1: 2, while the latter has a quite direct meaning 
‘that + negation’. Therefore, the next discussion will evolve around four elements: 
‘ىضق’, ‘اودبعت’, ‘لاإ’ and ‘هایإ’. 
First, the verb ‘ىضق’ means ‘gave an order that must not be disobeyed or refuted’, i.e. 
strict order (al-Zamakhshari and al-Raazi in al-Jaami', 2010, Q17: 23). It is translated 
15 times into ‘decree’, seven into ‘command’, two times into ‘order’ and once into 
‘enjoin’ which all, in one way or another, render similar meaning of the original. 
However, the tense of the original verb is ‘past’ while it is most properly rendered by 
‘present perfect’ indicating that the ‘order’ is still in effect and valid, a sense that exists 
in the ‘past’ Arabic form. This is why 22 translators use the ‘present perfect’, while 
only two improperly use ‘past simple’ which is deemed improper because in English 
past tense indicates past only and does not imply the validity for present and future. 
However, the last translator uses ‘present simple’ considering it as a fact that such an 
order is continuous and made for all times. Second is the negated verb of ‘worship’. 
This is translated literally by all the translators into two equivalents: ‘worship’ 
occurring 21 times and ‘serve’ occurring four times. Yet, the difference between these 
two English words is that the former is more common in religious discourse as related 
to God only, while the latter is general, not specific to religious discourse and also 
applicable to other than God. That is, one may serve anyone but cannot worship other 
than one’s God. The third element is ‘لاإ’, which literally means ‘except’. In the current 
corpus of 25 translations, it is rendered 15 times into ‘but’, six times into ‘except’, 
once into ‘save’, once into ‘only’ and twice into ‘other than’. All these render the 
meaning of ‘exception’ or ‘exclusion’. The fourth and last part of the current muhkam 
verse is the separable explicit pronoun ‘هایإ’ occurring as a direct object. It is translated 
23 times as ‘Him’, which is also an object pronoun. Further, the last two render it into 
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‘He’ and ‘Allah’. The former ‘He’ is clearly overlooking the objective case of the 
original expression. 
7.9. (Q42: 11) 
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﴾The originator of the heavens and the earth, He made for you mates from your own selves, 
and mates of the cattle, by which means He multiplies you. Nothing is like Him, and He is 
the All-hearing, the All-seeing.﴿ (Qarai, 2005, Q42: 11) 
This original sentence is composed of three basic elements: ‘سیل’ (lais: not) for 
negation, ‘ھلثمك’ (kamithlih: as his likeness) and ‘ءيش’ (shai’: a thing). Its semantic core 
is to ‘absolutely negate any likeness of anything to Allah’. All the 25 translators 
correctly use the ‘present simple tense’ to indicate an absolute truth. However, again 
there are differences in their translations, especially in relation to the words ‘ھلثمك’ and 
‘ءيش’. Translators render ‘ھلثمك’ into ‘like’ 21 times, ‘as’ once, ‘as his likeness’ once, 
‘compared’ once and ‘equals’ once. All the first 23 translations can be considered as 
literal while the last two are not. Concerning ‘compared’, it can be considered as 
‘modulation’ in Vinay and Darbelnet’s terms (1958/2012), whereas ‘equals’ is an 
‘improper rendering’. That is, negating equality does not necessarily negate any 
likeness or similarity. Negating likeness, similarity or comparison is more accurate 
and comprehensive. As regards the rendering of the second part ‘ءيش’ (a thing), there 
is one clear pitfall while all the other 24 translators render it properly. More clearly, 
17 translators render it into ‘nothing’, three into ‘nothing whatever’, four into ‘naught’ 
which is an archaic poetic expression meaning ‘nothing’ too. All these are accurate 
renderings of the original negated ‘ءيش’, but the last translator, namely Malik, renders 
it improperly into ‘no one’ which clearly differs from ‘nothing’. 
7.10. (Q2: 43) 
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﴾And maintain the prayer, and give the zakat, and bow along with those who bow [in 
prayer].﴿ (Qarai, 2005, Q2: 43) 
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The underlined part of the verse conveys a direct command from Allah (sw) to human 
beings to ‘pray’. Our concern is with the combination of ‘ةلاصلا اومیقأ’ (aqeemu al-
salaah: perform and keep performing prayer). The original expression recurs exactly 
in the same manner 12 times throughout the Quran. However, one of its occurrences 
is analysed here out of context since it is a straightforward independent command. As 
al-Zamakhshari (al-Jaami', 2010, Q2: 3) maintains, ‘ صلا ةماقإةلا ’ means to ‘keep doing 
prayer’. Thus, the verb ‘اومیقأ’ which comes in the imperative form implies two senses: 
‘do’ and ‘continue doing’. However, out of the 25 translators, five translators overlook 
this sense of ‘continuously doing’ or ‘keeping’ prayer. They render it into ‘perform’ 
three times and ‘observe’ twice. The other 20 translators convey the sense of 
‘continuing to perform prayer’ in one way or another. However, the class of the 
original imperative verb is changed by five translators into an imperative ‘verbal 
phrase’ namely ‘be steadfast in’ four times and ‘be constant in’ once. The remaining 
15 translators use more direct verbs to express the imperative form and the ‘continuity’ 
sense. Six of them use ‘establish’, including one who puts it as ‘strive to establish’. 
Another four translators render it into ‘keep up’ while two others use ‘attend to’. The 
last two use ‘maintain’ and ‘hold’ respectively. The other word under discussion is 
‘ةلاصلا’ (prayer). Despite being straightforward, it also shows translation variations. 
Thus, 19 of the 25 render it into ‘prayer’, while the other six opt for other renderings. 
For instance, Elias and al-Hilali & Khan choose to transliterate it into ‘salaah’ and 
‘As-Salat’ respectively, while Pickthall renders it into a more general term as 
‘worship’. Usmani and Malik opt for using both transliteration and translation, 
rendering it as ‘salah (prayers)’. Unlike all these is the odd translation of Ahmed, who 
renders it into ‘Divine System’. 
7.11. (Q2: 183) 
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﴾O you who have faith! Prescribed for you is fasting as it was prescribed for those who were 
before you, so that you may be Godwary.﴿ (Qarai, 2005, Q2: 183) 
In this verse, ‘fasting’ is set by Allah (sw) as an ‘obligatory command’. The 
“obligatory fast of Ramadan is considered by all schools of law to be one of the five 
pillars of Islam” (Nasr, Dagli, Dakake, Lumbard & Rustom, 2015, Q2: 183). The word 
‘بتك’ (kutiba: passive verb meaning ordained) is noted by al-Tabaatabaa’i as meaning 
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‘divine ordinance’ (Q2: 183). Hence, translators need to render the sense of 
‘obligation’ in translating this segment ‘مایصلا مكیلع بتك’ (kutib alaikum assiyaam: 
fasting is ordained on you). However, not all of them have done so: 18 translators 
render the order of ‘بتك’ into ‘prescribed’; the latter verb does not fully convey the 
‘obligation sense’ since it has three common senses only one of which indicates 
obligation while the other two do not; the following are the senses given to ‘prescribe’ 
by the Oxford Online Living Dictionaries (2018): 
1.(of a medical practitioner) advise and authorise the use of (a medicine or treatment) 
for someone, especially in writing. 
2.Recommend (a substance or action) as something beneficial. 
3.State authoritatively or as a rule that (an action or procedure) should be carried out. 
Despite being related and close to the original’s expression, these three senses may 
cause ambiguity in terms of whether it is an ‘obligation’ or a ‘recommendation’. More 
significantly, it is unjustifiable rather than not especially when there is a long list of 
closer verbs like ‘order, ordain, decree, commands, enjoins and the like. Apart from 
this, the other seven translators all give the ‘obligation’ sense in one way or another; 
five of them render it into ‘decreed’ three times and once for each ‘enjoined’ and 
‘ordained’. More explicitly, the last two translators put it as ‘made obligatory’ and 
‘made mandatory’. 
7.12. (Q2: 275) 
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﴾Those who exact usury will not stand but like one deranged by the Devil’s touch. That is 
because they say, ‘Trade is just like usury.’ While Allah has allowed trade and forbidden 
usury. Whoever, on receiving advice from his Lord, relinquishes [usury], shall keep [the 
gains of] what is past, and his matter shall rest with Allah. As for those who resume, they 
shall be the inmates of the Fire and they shall remain in it [forever].﴿ (Qarai, 2005, Q2: 
275) 
The specific segment we are concerned with in this verse is ‘ابرلا مرحو عیبلا الله لحأو’ “and 
Allah allows sale as halal and prohibit taking interest as haram” (my trans.). It includes 
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four elements: ‘لحأ vs. مرح’ (ahall: make something halal vs. harram: prohibit 
something as haram) and ‘عیبلا vs. ابرلا’ (al-bai’: sale vs. al-riba: taking interest). 
Concerning the two verbs ‘  لحأ vs. مرح’, all the translators render it literally; 15 
translators use combinations of permitted vs. forbidden and allowed vs. 
forbidden/prohibited. The other 10 use combinations of ‘made…lawful vs. 
unlawful/forbidden/prohibited’. As regards the second two expressions, ‘ یبلاع ’ (sale) 
implies a mutual transaction of buying and selling. Hence, it is rendered by most of 
translators into a general term that covers both ‘selling and buying’; 19 translators 
render into ‘trade’ or ‘trading’ while another five opt for ‘buying and selling’ twice 
and once for each of ‘sale’, ‘selling’ and ‘commerce’. The last translation is Arberry’s, 
which is deemed inaccurate rendering. He renders it into ‘trafficking’, which also 
means ‘trading’ but connotes illegal activity. The Oxford Advanced Learner’s 
Dictionary (2010) gives it the sense of buying and selling something illegally.  
The second word ‘ابرلا’ (taking interest) also refers to a two-way transaction: it is 
prohibited for both sides that take part in it, i.e. those who take the interest and those 
who have to pay it. Thus, it is unlawful for both the lender and the borrower to make 
a deal based on interest. Translating this word, 18 translators misunderstand it; they 
render it into ‘usury’, while the core meaning of usury is not about the ‘interest’ per 
se but about ‘high rates of it’. Yet, the Quranic word ‘ابرلا’ means any amount of 
interest of whatever rate. That is, ‘ابرلا’ describes the core meaning of ‘taking interest’ 
regardless of its rate. Thus, whether money is lent at an interest rate of 1% or 50%, 
both cases are deemed ‘ابر’ in Islamic theology. More clearly, ‘usury’ is defined by 
the Online English Oxford Living Dictionaries (2018) and the Cambridge English 
Dictionary (2018) respectively as follows: 
1. The action or practice of lending money at unreasonably high rates of interest. 
2. The activity of lending someone money with the agreement that they will pay back 
a very much larger amount of money later. 
The underlined meaning components of ‘unreasonably high rates of interest’ and ‘a 
very much larger amount of money’ do not exist in the original more general 
expression of ‘ابرلا’ which, as mentioned before, means any ‘increase put over the 
principal’ (al-Husain al-Asfahaani, 2010, p. 340). For this reason, the first 18 
translators are deemed inaccurate in their renderings. However, another group of five 
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translators show more accuracy rendering it into ‘interest’. The last two translators, 
Usmani and Ghali, choose to transliterate it without further explanation. This again 
goes against one of the basic rules of Quran translation, which sets that translations 
need to render the meanings of the Quran while transliteration does not give any 
semantic clues for target audience. 
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﴾In it are manifest signs [and] Abraham’s Station, and whoever enters it shall be secure. 
And it is the duty of mankind toward Allah to make pilgrimage to the House —for those 
who can afford the journey to it— and should anyone renege [on his obligation], Allah is 
indeed without need of the creatures.﴿ (Qarai, 2005, Q3: 97) 
This verse sets the conditional obligation of performing ‘pilgrimage’ in Islam. It is 
conditional in the sense that the verse sets its obligation only on those who can afford 
it. However, this is not our concern. Our concern is how translators render the sense 
of obligation stated in ‘تیبلا جح سانلا ىلع �’ “for Allah upon people is pilgrimage to the 
House (Kaaba)” (my trans.). The sense of ‘obligation’ is rendered appropriately in one 
way or another, although with different lexical choices. The most used expressions are 
‘duty to’, ‘duty owed to’, ‘duty toward’, ‘due to’ and ‘owed from’, which all give the 
sense of obligation. These combinations are used in 22 translations out of the 25 under 
study. However, the other three opt for different combinations like Usmani’s ‘is 
obligatory on’, Shakir’s ‘is incumbent upon’. Still, Tahir-ul-Qadri renders it into, “is 
prescribed for the people for the sake of Allah” (Tahir-ul-Qadri, 2012, Q3: 97). Again, 
as mentioned previously in verse Q2: 183, the verb ‘prescribed’ is not the best choice 
to give the obligation sense.  
The second part under analysis consists of two items ‘جح’ (hijj: pilgrimage) and ‘تیبلا’ 
(al-bait: the House which is another name of the Kaaba). Translators also differ in 
rendering these two terms. As regards ‘جح’, 20 translators render it into ‘pilgrimage’ 
since the sense of the latter in English, as given by the Oxford Advanced Learner’s 
Dictionary (2010), is ‘a journey to a holy place for religious reasons’. Although ‘جحلا’ 
in Quranic and Islamic contexts has a specific meaning, involving complicated rituals, 
‘pilgrimage’ is quite an appropriate equivalent because even the Arabic word itself 
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does not inherently convey further information about the way of doing pilgrimage. In 
fact, explaining the meaning and rituals of ‘جحلا’ requires an entire book. This is similar 
to ‘prayer’, which is considered to be an equivalent of ‘ةلاص’ although the process of 
doing ‘prayer’ in Christianity, Judaism and Islam are completely different. Due to such 
differences, other five translators feel the need to transliterate it into ‘Hajj’. However, 
four of them place both the transliteration and translation together into ‘Hajj 
(pilgrimage)’, while the last uses only the transliteration of ‘Hajj’ without further 
explanation. In fact, if the translation of the Quran is meant to be self-explanatory, 
using ‘transliteration without further explanation’ is deemed an improper choice.  
The second word is ‘تیبلا’ (al-bait: the Kaaba), which literally means ‘the house’, but 
is also a name referring to the Kaaba. Therefore, 18 translators put it as ‘the House’, 
capitalising the first letter in an attempt to render the lexical meaning and the ‘naming 
function’. Yet, another two prefer to add to this rendering the specific referent meant 
by this word, which is ‘Kaaba’. Thus, Elias and al-Hilali & Khan both translate it into 
‘the House’ and put Kaaba between brackets. The other five translators choose to 
render it differently: two of them use an anaphoric pronoun to refer back to it without 
repeating the original lexical word. Accordingly, Ali and Ahmed respectively use 
‘thereto’ and ‘it’. However, this is not an appropriate choice for various reasons. First, 
the repetition of the Quran is intended to achieve a certain function since it is a basic 
Islamic belief that every item in the Quran is put intentionally in the right place for a 
specific purpose where omitting it, replacing it or moving it will surely affect that 
purpose (see Hannouna, 2010). Second, it is common that anaphoric pronouns cause 
ambiguity especially where the previous segments have more than one possible 
referent. In addition to this, the unmarked use of anaphoric pronouns in English and 
Arabic too is to refer back to the closest and not the most distant referent. Therefore, 
reading the previous segments coming before the anaphoric pronoun, one finds that 
the closest referent is ‘میھاربإ ماقم (Maqaam Ibraheem: the station of Abraham (pbuh))’, 
which is nine words back and is completely different from ‘تیبلا (al-bait: the Kaaba)’. 
However, the right referent, i.e. the ‘Kaaba’ is as far as 19 words back. So, this causes 
unnecessary referential ambiguity in the translation, which does not exist in the 
original. Dissimilarly, the last three translators render it into ‘the sanctuary’, ‘the 
Temple’ and ‘the Sanctuary’; they seem to be aiming for natural equivalence. 
However, since, as mentioned previously, the word ‘تیبلا’ is a name referring to a 
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unique referent, which is ‘the Kaaba’, such translations are not proper choices where 
‘sanctuary’ with first small letter does not give any specificity of the original’s 
specified referent. Moreover, ‘Temple’ despite being capitalised is also not correct 
since there is no hint as to which ‘Temple’ is meant while the same applies to 
‘Sanctuary’. In such cases, the best is to use ‘transliteration plus translation’, 
‘translation plus transliteration’, ‘transliteration plus explanation’. 
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﴾He has forbidden you only carrion, blood, the flesh of the swine, and that which has been 
offered to other than Allah. But should someone be compelled, without being rebellious 
or aggressive, indeed Allah is all-forgiving, all-merciful.﴿ (Qarai, 2005, Q16: 115) 
This verse is another muhkam verse of conduct. It sets certain types of dietary 
prohibitions, three of which are analysed and compared below. These are ‘ةتیملا’ (al-
maitah: dead animals), ‘مدلا’ (al-dam: blood) and ‘ریزنخلا محل’ (lahm al-khinzeer: pig’s 
meat). 16 translators translate the first word ‘ةتیملا’ as ‘carrion’. However, this word, 
according to the Oxford Advanced Learner’s Dictionary (2010), gives an inaccurate 
additional sense; that is, as well as denoting flesh or meat of dead animals, it specifies 
them into only ‘decaying’ or ‘rotting’ categories. In other words, ‘carrion’ does not 
refer to any flesh of dead animals but only ‘decaying or rotting’ ones. However, the 
original word ‘ةتیملا’ has no such specificity; instead, it conveys a more general sense 
of any animal that dies before being ritually slaughtered, even if it has been died just 
before once second. This could be why the other group of seven translators give it a 
more general sense as ‘meat/flesh of dead animal’. Going even further, Elias (2015) 
transliterates and defines it between brackets as “an animal which dies a natural death, 
or which is not slaughtered or hunted in accordance with Shariah”. Mufti’s rendering 
adds that a dead animal is not only that which dies naturally but also any animal that 
is slaughtered without observing the Islamic ritual. Likewise, al-Mehri and Sarwar 
respectively add comments to highlight the same point as ‘those not slaughtered or 
hunted expressly for food’ and ‘not slaughtered properly’. Again, al-Hilali & Khan 
transliterate the word and put between brackets ‘meat of a dead animal’. As regards 
the second word ‘مدلا’ (blood), it is unanimously translated as ‘blood’ by all the 25 
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translators under study; it is a straightforward lexical item with a direct corresponding 
word in English. Similarly, in translating the third and last item of this verse ‘ محل
ریزنخلا’ (pig’s meat), all translators, despite using different expressions, give the same 
core meaning. They use different combinations like ‘the flesh of swine/swine-flesh’ 
18 times, ‘the meat of pig/pigs’ meat’ 4 times and ‘pork’ 3 times all of which give the 
same core meaning. 
7.15. (Q17: 32) 
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﴾Do not approach fornication. It is indeed an indecency and an evil way﴿ (Qarai, 2005, 
Q17: 32) 
In the current verse, our concern is ‘ىنزلا اوبرقت لا’ (la taqrabu-al-zina: do not go close 
to fornication). It has two basic elements: the verb ‘come/go near’ in the negative 
imperative form and ‘fornication’. The former has been rendered inappropriately by 
four translators into, ‘do not commit’, while the source prohibits not only committing 
but also ‘coming close to’. More clearly, the original expression prohibits ‘برقلا’ 
(coming close to) and not ‘committing’; this is clearly straightforward and intrinsic to 
the verb ‘برق’ which means ‘come close to’ (al-Saraqusti, 1978, p. 82). That is, the 
unit of analysis disallows the preliminary steps, which may lead to fornication; this 
implies stronger intonation than prohibiting ‘fornication’ solely. This is why, other 
those 4 translators, all the other 21 translators have grasped this sense and rendered it 
accurately into different combinations of words like ‘do not approach’ five times, ‘do 
not come nigh/near to; go near/close to; draw near to’ 15 times and ‘keep away from’ 
once. Some translators, like Sarwar, Usmani, Tahir-ul-Qadri and Elias, have 
emphasised this sense by adding ‘even’ to highlight that prohibition is not only for 
‘committing fornication’ but also ‘going close to it’. However, some go further to 
explain it, like al-Mehri, who comments that ‘i.e., avoid all situations that might 
possibly lead to it’ and Elias, who adds between brackets ‘do not indulge in anything 
that may lead to it’. 
Turning to the second part ‘ىنزلا’ (fornication) is translated correctly into ‘fornication’ 
five times, ‘unlawful sexual intercourse’ three times and once as ‘unlawful sex’. 
However, the other 15 translators opt for the most common word of ‘adultery’, which 
is probably not an appropriate choice, as it refers to ‘sex between a married person and 
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[somebody] who is not their husband or wife’ (English Oxford Living Dictionaries, 
2018). In such a case, ‘adultery’ is a specific kind of ‘fornication’ that it related only 
to ‘married’ persons while the original word has no such limitation. Thus, the previous 
translations are deemed better renderings of the original because it covers all kinds of 
prohibited sex. In addition to that, Omar & Omar put it as both together ‘adultery and 
fornication’ in an attempt to cover the original’s sense completely. 
7.16. (Q2: 286) 
﴿ 
َّ
لاِإ اًس
ْ
ف
َ
ن 
ُ ّ
� 
ُ
ف ِ
ّ
ل
َ
�ُي 
َ
لااَه
َ
عْسُو   َلاَو ا َن َّ�َر ا َن
ْ
أ
َ
ط
ْ
خ
َ
أ ْو
َ
أ ا
َ
نيِس
َّ
� نِإ ا
َ
ن
ْ
ذِخا
َ
ؤ
ُ
ت 
َ
لا ا
َ
ن َّ�َر 
ْ
ت
َ
بَس
َ
ت
ْ
كا اَم ا�َ�ْ
َ
ل
َ
عَو 
ْ
ت
َ
بَس
َ
ك اَم اَه
َ
ل
 ِب ا
َ
ن
َ
ل 
َ
ة
َ
قا
َ
ط 
َ
لا اَم ا
َ
ن
ْ
ل ِّم
َ
ح
ُ
ت 
َ
لاَو ا
َ
ن َّ�َر ا
َ
نِلْب
َ
ق نِم 
َ
نيِذ
َّ
لا �
َ
�
َ
ع 
ُ
ھ
َ
ت
ْ
لَم
َ
ح اَم
َ
ك اًرْصِإ ا
َ
نْي
َ
ل
َ
ع ْلِم
ْ
ح
َ
ت 
ُ
ف
ْ
عاَو ِھ  ا َن َل ْرِف ْغاَو ا َّن َع
 
َ
ن�ِرِفا
َ
�
ْ
لا ِمْو
َ
ق
ْ
لا �
َ
�
َ
ع ا
َ
نْرُصنا
َ
ف ا
َ
ن
َ
لاْوَم 
َ
تن
َ
أ آ
َ
نْم
َ
حْراَو﴾ 
﴾Allah does not task any soul beyond its capacity. Whatever [good] it earns is to its benefit, 
and whatever [evil] it incurs is to its harm. ‘Our Lord! Take us not to task if we forget or 
make mistakes! Our Lord! Place not upon us a burden as You placed on those who were 
before us! Our Lord! Lay not upon us what we have no strength to bear! Excuse us and 
forgive us, and be merciful to us! You are our Master, so help us against the faithless lot!’.﴿ 
(Qarai, 2005, Q2: 286) 
This is a muhkam verse setting a basic Islamic rule that Allah (sw) does not order 
anyone to do anything beyond his or her capacity. All the translations render this core 
proposition in one way or another. However, they differ in their word choices and 
structures. The verb ‘فلكی’ (yukallif: give a task) is translated into ‘burden’ eight times, 
‘charge’ five times, ‘impose’ three times, ‘task’ three times, twice into ‘place a burden’ 
and once into one of the following: ‘place a responsibility’, ‘obligate’, ‘assign’ and 
‘put under stress’. All these renderings convey the core original meaning in one way 
or another, except for the last one, which is Tahir-ul-Qadri’s ‘put under stress’. Given 
that a number of close equivalents are available in English, and that translating the 
‘Quran’ is more restrictive than other texts, such a choice may seem unjustifiable. As 
regards the word ‘سفن’ (nafs: self/soul), it is translated into ‘soul’ 18 times, ‘person’ 
three times, ‘human being’ twice and once into ‘anyone’ and ‘self’. All these convey 
the core meaning of the original. 
The last word under discussion in this verse is ‘اََھعْسُو’ (wus’aha: its capacity/ability). 
The expression ‘اَھَعْسُو’ occurs as a noun phrase in the original. It is translated into a 
noun phrase 16 times and as a verb phrase nine times. Those who opt for the noun 
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phrase structure put is as ‘its capacity’, ‘its capability’, ‘its scope’ and ‘its endurance’. 
Others used verb phrase structures using expressions like ‘it can bear’, ‘it can cope 
with’ or ‘is well able to bear’. Still, there is an odd translation, which is Ahmed’s; he 
renders the segment as ‘God does not burden any person but to afford him an 
opportunity to develop his potential’. The underlined segment of his translation is a 
clear instance of ‘free translation’ based on personal preferences. In translating the 
Quran, which is a highly sensitive text, the translation is restricted by many rules (see 
sections 2.2.1.; 2.2.2. and 2.2.5.), and there is not much room for the translator’s 
personal interference, especially in such cases where the original meaning is quite 
clear and straightforward. 
7.17. (Q3: 9) 
﴿ ِھيِف َب�َْر 
َّ
لا ٍمْوَيِل ِسا
َّ
نلا ُعِما
َ
ج 
َ
ك
َّ
نِإ ا
َ
ن َّ�َر 
َ ّ
� 
َّ
نِإ  َدا َعي ِ
ْ
لما 
ُ
فِل
ْ
خُي 
َ
لا﴾ 
﴾Our Lord! You will indeed gather mankind on a day in which there is no doubt. Indeed 
Allah does not break His promise.﴿ (Qarai, 2005, Q3: 9) 
The underlined segment, namely ‘داعیملا فلخی لا الله نإ’ (Allah does not break the 
promise), is our unit of analysis in this verse. The word ‘داعیملا’ (almi’aad: promise) is 
translated 18 times into ‘promise’; yet three other translators opt for the word 
‘appointment’, which seems to be an inappropriate rendering, as ‘appointment’ 
conveys a sense of mutual arrangement, while ‘promise’ is unilateral. In this verse 
Allah (sw) is obviously the One who decides about His promise, where and when it 
may be fulfilled; the addressee, i.e. human beings, has no say. Another group of three 
translators choose to render ‘داعیملا’ into ‘tryst’, which is also inappropriate in this 
context since one of its senses, if not the sole, as given by the Oxford Advanced 
Learner’s Dictionary (2010), is ‘a secret meeting between lovers’. Similarly, the 
Cambridge English Dictionary (2018) defines it as ‘a meeting between two people 
who are having a romantic relationship, especially a secret one’. The last translator 
opts for ‘word’ to render the whole phrase idiomatically into ‘Allah never breaks His 
word’. 
Translators use different collocations to render the proposition of ‘negating 
unfulfilling the promise’. Accordingly, out of 25 translators, 13 negate verbs like ‘fails 
to’, ‘fails in’, ‘fails to keep’ and ‘fails to meet’ with combinations of ‘promise’ and 
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‘appointment’. Another group of nine translators negate the verb ‘break’. The last 
three translators, namely Usmani, Irving and Tahir-ul-Qadri, respectively use different 
phrasal verbs like ‘back out of’, ‘go back on’ and ‘go against’. 
7.18. (Q6: 103) 
﴿ 
ْ
د
ُ
ت 
َّ
لا ُرا
َ
صْب
َ
لأا 
ُ
ھ
ُ
كِر  �ُ�ِب َخ ْ�ا ُفيِط َّللا َو ُهَو َرا َصْب
َ
لأا 
ُ
كِر
ْ
دُي َو
ُ
هَو﴾ 
﴾The sights do not apprehend Him, yet He apprehends the sights, and He is the All-
attentive, the All-aware.﴿ (Qarai, 2005, Q6: 103) 
The original verb ‘كردت’ (tudrik: realise) basically means ‘realise’ or ‘perceive’; yet, 
when it collocates with ‘راصبلأا’ (al-absaar: the eyesight), it gives the meaning of 
‘seeing’; that is, ‘eyesight does not realise Him’ means ‘eyesight cannot/do not see 
Him’. Therefore, this proposition also applies to its translations; translators use ‘grasp’ 
eight times, ‘comprehend, apprehend, perceive’ 10 times, ‘attain’ twice and once into 
‘reach’, ‘hold’, ‘see’, ‘take in’ and ‘encompass’. In other words, most of these verbs 
have no direct sense of ‘seeing’, but their co-occurrence with ‘visions’, ‘sights’ and 
‘eyesight’ conveys senses similar to that of the original expression. The other element 
of analysis in this verse is ‘راصبلأا’ (eyesights or visions), the plural form of ‘رصبلا’ 
(eyesight/vision). It is translated into ‘vision’ 17 times, ‘eyes’ four times, ‘sights’ 
twice and once into ‘eyesight’ and ‘beholdings (eyesight)’. Again, all these renderings 
are acceptable, especially that the context of the entire translated verse clarifies the 
intended meaning. 
7.19. (Q12: 2) 
﴿ 
ُ
ها
َ
ن
ْ
ل
َ
زن
َ
أ ا
َّ
نِإ ا �ي�َِر َع ا ًنآ ْر ُق  َنو ُلِقْع َ� ْم ُك َّل َع َّل﴾ 
﴾Indeed We have sent it down as an Arabic Quran so that you may apply reason.﴿ (Qarai, 
2005, Q12: 2) 
In this verse, the segment to be analysed is ‘ایبرع انآرق’ (qur’anan arabiyan: Arabic 
Quran). The verse literally reads like ‘verily, we have sent it down as an Arabic 
Quran/Arabic quran’. Here, the word ‘انآرق’ is understood by some as the proper noun 
‘Quran’ referring to the holy book revealed to Muhammad (saw), and by others, as a 
lexical item with meaning rather than naming function. Accordingly, the word ‘انآرق’ 
is translated 17 times into ‘Quran’, while another two use ‘it’ to refer back without 
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transferring the original word. Others opt for the lexical meaning of the word ‘نآرق’, 
i.e.  ‘recitation, something to be recited, or a discourse’ (Nasr, Dagli, Dakake, 
Lumbard & Rustom, Q12: 2). Therefore, those who opt for the lexical meaning render 
it into ‘revelation’, ‘reading’, ‘lecture’, ‘discourse’, ‘a quran (discourse)’ or 
‘Quran/recitation’. All of them convey a sense that is similar to the lexical meaning of 
the original word, except ‘lecture’, which is used by Pickthall. Unal uses the word 
‘quran’ without capitalizing the first letter to indicate that it is not the naming function 
that is intended here. He adds the word ‘discourse’ between brackets to suggest that 
‘quran’ is a transliteration while ‘discourse’ is its translation.   
As regards ‘ایبرع’, it is translated 23 times into ‘an Arabic’, ‘in Arabic’, ‘in the Arabic 
language’ and ‘in the Arabic tongue’. The other two opt for odd translations: Omar & 
Omar put it as ‘which [the Quran] explains its object eloquently’. Similarly, Ahmed 
renders it into ‘in the most eloquent language’. Neither translation mentions the word 
‘Arabic’ for unclear reasons. A possible reason may be to avoid specificity, which may 
be used by anti-Muslims to argue against ‘universality’ of the Quran. However, even 
when this is the case, there are other ways to counterargue that argument (see section 
2.2.2.). 
7.20. (Q13: 40) 
﴿ 
َ
ك
َّ
نَي
َّ
فَو
َ
ت
َ
ن ْو
َ
أ ْم
ُ
ه
ُ
دِع
َ
� يِذ
َّ
لا َضْع
َ
� 
َ
ك
َّ
ن�َِر
ُ
ن ا َّم ن�َِو ُباَسِح
ْ
�ا ا
َ
نْي
َ
ل
َ
عَو 
ُ
غ
َ
لاَب
ْ
لا 
َ
كْي
َ
ل
َ
ع اَم
َّ
نِإ
َ
ف﴾ 
﴾Whether We show you a part of what We promise them, or take you away [before that], 
your duty is only to communicate, and it is for Us to do the reckoning.﴿ (Qarai, 2005, Q13: 
40) 
In this verse, the analysis will cover the last segment ‘ ُباَسِحْلا اَنَْیلَعَو َُغَلابْلا َكَْیلَع اَمَِّنإَف’ “your 
duty is only to communicate, and Ours is to do the reckoning” (my trans., Q13: 40). 
Basically, it can be divided into three elements: ‘امنإ’, ‘غلابلا كیلع’ and ‘باسحلا انیلعو’. 
The first is a functional word used for ‘restriction and exclusion’, whereas the second 
and third are prepositional phrases whose meanings are addressed below. The first 
element ‘امنإ’ is core to the message of the verse. It restricts the Prophet’s role to 
delivery of the message. Despite this, it is left out and not rendered by 5 translators 
who are Ali, Elias, Ahamed, Ahmed and Itani. However, out of the other 20 
translators, 17 use ‘only to’ to render that meaning of restriction. Additionally, the 
other three use ‘no more than’, ‘but’ and ‘merely’ to render the same expression. All 
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of these different expressions convey a similar sense, while leaving it untranslated is 
a clearly inappropriate choice. As regards the second part ‘غلابلا كیلع’ (alaik al-
balaagh: on you is informing), translators opt for different renderings like ‘your duty’ 
or ‘your responsibility’ is ‘to communicate’, ‘give warning’, ‘deliver the message’, 
‘convey the message’, ‘carry out the proclamation’, ‘to preach’ and similar 
expressions where there is no distortion of the original core message. Similarly, the 
other part ‘باسحلا انیلعو’ (alaina al-hisaab: on Us is the reckoning) is also translated 
differently yet keeping the core meaning. It is translated into different forms of the 
word ‘reckoning’ 18 times. Four other translators opt for ‘call them to account’ while 
the last three render it into ‘accountability’ twice and ‘account’ once. 
7.21. (Q15: 9) 
﴿ 
ُ
ن
ْ
ح
َ
ن ا
َّ
نِإ َر
ْ
ك ِ
ّ
ذلا ا
َ
ن
ْ
ل
َّ
ز
َ
ن  
َ
نو
ُ
ظِفا
َ
ح
َ
� 
ُ
ھ
َ
ل ا
َّ
ن�ِ َو﴾ 
﴾Indeed We have sent down the Reminder, and indeed We will preserve it.﴿ (Qarai, 2005, 
Q15: 9) 
The last underlined expression of this verse is our unit of analysis namely ‘ ھل انإو
نوظفاحل’ meaning ‘and we are surely preserving it’ with ‘it’ referring to ‘ركذلا’, which 
is one of the names of the Quran. The last word of the expression is ‘نوظفاحل’ (surely 
preserving it); it includes two elements ‘ـل’ and ‘نوظفاح’. The former is called ‘ ملالا
ةقلحزملا’ (al-laam al-muzahlaqah); it is a particle used for emphasis, but it is kept to the 
end when another emphasis particle as in ‘انإ’ comes at the beginning (Saleh, 1993, p. 
6: 76). So, in this segment ‘نوظفاحل ھل انإو’, there are two emphasis particles ‘نإ’ and ‘ـل’. 
However, six translators missed this emphasis particle completely while the other 19 
transfer it into ‘indeed’, ‘assuredly’, ‘certainly’, ‘surely’, ‘truly’ and ‘verily’. 
Moreover, the word ‘نوظفاح’ is translated ‘guardian’ five times, ‘preserver’ twice and 
‘protector’ twice’; whereas, the other 16 translators render it into verb forms like 
‘guard’ seven times, ‘preserve’ five times, ‘safeguard’ twice and once for ‘watch over’ 
and ‘protect’. Regardless of the word class shift, all the renderings transfer the original 
core meaning. 
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7.22. (Q16: 19) 
﴿ ُم
َ
لْع
َ
� 
ُ ّ
�َو 
َ
نو
ُ
نِلْع
ُ
� اَمَو 
َ
نو ُّرِس
ُ
� اَم﴾ 
﴾Allah knows whatever you hide and whatever you disclose.﴿ (Qarai, 2005, Q16: 19) 
The underlined segment is ‘نونلعت امو نورست ام ملعی’ “He knows what you conceal and 
what you reveal” (my trans., Q16: 19). It is divided into three elements: ‘ملعی’ (ya’lam: 
he knows), ‘نورست ام’ (maa tusirroon: what you conceal) and ‘نونلعت امو’ (wa-maa 
tu’linoon: what you reveal). The first word ‘ملعی’ is straightforward to the extent that 
all the 25 translators render it into ‘know(s)’. Similarly, the other two parts are 
straightforward too, yet translators opt for different renderings while keeping the same 
core message; ‘نورست ام’ is translated into ‘whatever you conceal’ 13 times, ‘hide/keep 
hidden’ eight times and ‘keep secret’ four times. However, the last part of ‘نونلعت امو’ 
shows more differences, yet keeping the same core meaning as well. It is translated 
into ‘reveal’ nine times, ‘disclose’ four times, ‘do openly/bring into the open’ four 
times, ‘make public’ twice, ‘declare’ twice and once into all the following: ‘publish’, 
‘show’, ‘proclaim’ and ‘display’. 
7.23. (Q17: 9) 
﴿ 
َ
نآْر
ُ
ق
ْ
لا ا
َ
ذـ
َ
ه 
َّ
نِإ ُمَو
ْ
ق
َ
أ �َ�ِ ي�ِ
َّ
لِل يِد�ْ�ِ  ْؤُ
ْ
لما ُر ِ
ّ
ش
َ
ب�َُوا�ً�ِب
َ
ك اًر
ْ
ج
َ
أ ْمُه
َ
ل 
َّ
ن
َ
أ ِتا
َ
ح�ِا َّصلا 
َ
نو
ُ
لَمْع
َ
� 
َ
نيِذ
َّ
لا 
َ
ن�ِنِم﴾ 
﴾Indeed this Quran guides to what is most upright, and gives the good news to the faithful 
who do righteous deeds that there is a great reward for them.﴿ (Qarai, 2005, Q17: 9) 
This verse asserts that to the Quran ‘ ُمَوَْقأ َيِھ يِتَّلِل يِدْھِی’ “guides to that which is straighter” 
(my trans., Q17: 9). There are three basic elements to be analysed here: ‘يدھی’ (yahdi: 
it guides), the comparative form ‘موقأ’ (aqwam: straighter) and its adjectival root ‘میوق’ 
or ‘میقتسم’ (qaweem or mustaqeem: straight). Concerning the first element, 20 
translators render it into ‘guide to’, which is the closest corresponding English word. 
However, three other translators use ‘show’, which is inappropriate equivalence since 
‘guiding to’ the straight path conveys more than ‘showing it’. Still, the last two 
translators render it into ‘lead to’, which is similar to ‘guide to’. As regards the second 
element, the comparative form of the original adjective  موقأ‘ ’ is rendered into the 
English superlative forms ‘most’ and ‘-est’ 18 times. Yet, four other translators use 
‘more’ to render it. Two other translators have left it out completely while the last use 
‘perfectly’ instead of such ‘comparative’ or ‘superlative’ forms. As for these 
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translators who omitted it completely, it should be noted that it is vital here to the core 
message of the original and should be rendered rather than omitted. The third and last 
element in this verse is the lexical meaning of the word ‘موقأ’ which is also translated 
differently. Al-Raazi (al-Jaami', 2010, Q17: 9) mentions that the word ‘موقأ (aqwam)’ 
is the comparative form of ‘میقتسم (mustaqeem)’. In addition, al-Zamakhshari (al-
Jaami', 2010, Q17: 9) states that the referent described by this adjective is not 
mentioned in the original to achieve greater impact on the reader. In Arabic, it is a 
rhetorical strategy to leave something unknown to cause greater effect on the reader. 
This verse is an example, as stated by al-Zamakhshari (al-Jaami', 2010, Q17: 9), with 
the referent being inferred to be one of the following: ‘way’, ‘method’ and/or 
‘religion’. Focusing on its significance, interpreters like al-Zamakhshari, al-Raazi and 
al-Tabaatabaa’i (al-Jaami', 2010, Q17: 9) maintain that the word ‘موقأ’ here affirms that 
the Quran guides to the ‘best way, method and/or religion’; this means it compares it 
to the previous books and religions and maintains that both or all are ‘straight’ but the 
‘Quran guides to the straighter or the straightest’. Hence, there is a significant 
difference in meaning between using the adjective alone and using it with its 
‘comparative or superlative’ degree. As regards its translation, it is translated into 
‘upright’ 12 times, ‘straight’ five times, ‘just and right’ three times, ‘straightforward’ 
twice, ‘right’ twice and once into ‘suitable’. Most of these choices are deemed 
appropriate except the last one ‘suitable’; it is inappropriate, as it has no direct meaning 
relation with the original adjective and its comparative form ‘موقأ/میقتسم’. 
7.24. (Q17: 22) 
﴿ َر
َ
خآ اًهـ
َ
لِإ ِ
ّ
� َعَم ل
َ
ع
ْ
ج
َ
ت 
َّ
لا  ًلاو ُذ ْخ َّم اًموُم ْذَم َدُع ْق َت َف﴾ 
﴾Do not set up another god besides Allah, or you will sit blameworthy, forsaken.﴿ (Qarai, 
2005, Q17: 22) 
In this verse, the analysis covers the underlined segment ‘رخآ اھلا الله عم لعجت لا’ “do not 
make, with Allah, another god” (my trans., Q17: 22). Two elements of this segment 
will be analysed here namely ‘لعجت لا’ (la taj’al: do not make) and ‘رخآ اھلإ’ (ilaahan 
aakhar: another god). The verb ‘لعجت’ (make) is translated into ‘set up’ 15 times, 
‘make’ three times, ‘take’ three times, ‘associate’ twice and once into ‘place’ and 
‘consider…equal to’. These renderings work properly in rendering the original except 
al-Mehri’s rendering into “do not make (as equal)” and Sarwar’s “do not consider 
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anything equal to Allah”, for the former adds ‘as equal’ while the latter considers it 
completely means ‘not considering anything as equal to Allah’. In both cases, the 
negation would seem to be exclusive to the idea of equality between Allah (sw) and 
other gods and not the ‘absolute negation of their existence’. In other words, not setting 
up an equal god to Allah (sw) does not necessarily mean not taking another god 
entirely since one may take another god yet not consider it equal to Allah (sw). 
Additionally, Shakir’s and Malik’s renderings into ‘associate’ is not accurate too since 
‘associate’ is given the following senses by the Oxford Online Living Dictionaries 
(2018): 
1.Connect (someone or something) with something else in one's mind. 
2.Connect (something) with something else because they occur together or one 
produces the other. 
3.Be associated with; be involved with. 
4.Associate oneself with, allow oneself to be connected with or seen to be supportive 
of. 
None of the above senses corresponds to the original ‘لعجی’. Yet, verbs like ‘make’, 
‘take’ and ‘set up’ are clearly closer. The other word ‘ھلإ’ is translated into ‘god’ 15 
times and ‘deity’ six times. These two renderings are direct equivalents of the original 
word. However, other translators opt for other different renderings, which are difficult 
to justify. Despite having closer corresponding English words like ‘god’ or ‘deity’, Ali 
puts it as ‘object of worship’. Similarly, Sarwar renders it into ‘anything’ putting the 
whole segment as ‘do not consider anything equal to Allah’: first, ‘consider …equal 
to’ differs in meaning from ‘لعجت’ as mentioned before, and second, there is no 
justifiable need for using ‘anything’ instead of ‘god’ where the original uses ‘ھلإ’. 
Likewise, Elias unnecessarily uses transliteration of the word as ‘Ilaah’; transliteration 
is often used for a language-specific concept that is not lexicalised in the target 
language. Yet, the concept of ‘god’ is well established in English, if not universally 
too. Dissimilarly, al-Hilali & Khan also resort to transliteration, as they regularly do, 
however, they also add the word ‘god’ between brackets, which rectifies such misuse 
of the strategy. 
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7.25. (Q31: 12) 
﴿ ِھِس
ْ
ف
َ
نِل ُر
ُ
ك
ْ
ش
َ
� اَم
َّ
نِإ
َ
ف ْر
ُ
ك
ْ
ش
َ
� نَمَو ِ
َّ
�ِ ْر
ُ
ك
ْ
شا ِن
َ
أ 
َ
ةَم
ْ
كِح
ْ
�ا 
َ
ناَم
ْ
ق
ُ
ل ا
َ
ن
ْ
ي
َ
تآ 
ْ
د
َ
ق
َ
لَو 
ٌ
ديِم
َ
ح ٌّي�ِ
َ
غ 
َ َّ
� 
َّ
نِإ
َ
ف َر
َ
ف
َ
ك نَمَو﴾ 
﴾Certainly We gave Luqman wisdom, saying, ‘Give thanks to Allah; and whoever gives 
thanks, gives thanks only for his own sake. And whoever is ungrateful, [let him know that] 
Allah is indeed all-sufficient, all-laudable.’﴿ (Qarai, 2005, Q31: 12) 
Our concern in this verse is its last part ‘ ٌدیِمَح ٌّيِنَغ َ َّ� َِّنإَف’. Generally speaking, the verse 
states that if people thank Allah (sw), they are the only beneficiary while if they do 
not thank Allah is ‘ينغ’ (ghani: self-sufficient) and ‘دیمح’ (hameed: self-praiseworthy).  
That is whether people thank Allah (sw) or not does not increase or decrease anything 
to Allah (sw), but it does increase and decrease for people because Allah (sw) is self-
sufficient and self-praiseworthy. These two expressions are the units of analysis in this 
verse. 
First, the word ‘ينغ’ literally means ‘rich’ but its basic sense in relation to Allah (sw) 
is that He is in no need for anything, and especially ‘thanks’ in this context (al-
Zamakhshari, al-Raazi and al-Tabaatabaa’i in al-Jaami', 2010, Q31: 12). Translating 
this word, Yuksel, Schulte-Nafeh & al-Shaiban and The Monotheist Group opt for the 
corresponding English word ‘rich’ which is, in fact, a very poor rendering since, in 
relation to Allah (sw), ‘ينغ’ does mean more than that. The basic sense of ‘rich’ is 
about ‘having a lot of money or properties’ and the like as Oxford dictionaries suggest. 
Similar to these poor renderings are also Ghali’s and Irving’s renderings into ‘ever-
affluent’ and ‘transcendent’. For the former has similar meaning to ‘rich’ in the sense 
of ‘having a great wealth’ and the latter also has similar sense of ‘having beyond usual 
limits of greatness’. More clearly, one may be ‘rich’, ‘affluent’ or ‘transcendent’ in 
terms of ‘money and properties’ or whatever aspects but still have many other needs 
and dependencies. However, in relation to Allah (sw), as maintained by the previously 
mentioned interpreters of the Quran, the word ‘ينغ’ emphasises that He is not in need 
for anything. More specifically in this context, one of its senses is that He is in no need 
for thanks. This is why most of the rest of the 25 translators render this sense; 13 
translators opt for ‘self-sufficient’ and ‘all-sufficient’. Others go further by adding a 
comment about this specific sense like Omar & Omar who writes between two 
brackets ‘needs no gratitude’. Similarly, Unal adds to his rendering between brackets 
the general sense of ‘absolutely independent of the whole creation’. Likewise, Elias 
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comments: ‘not in need of his gratitude’ with ‘his’ referring to that ‘who does not 
thank’. Similarly, Ahmed also adds ‘He is in no need of your praises’. The remaining 
six translators choose to paraphrase this sense as ‘free of all wants’, ‘free of all needs’ 
and ‘free of need’. 
Regarding the second word ‘دیمح’ (hameed: self-praiseworthy), al-Zamakhshari, al-
Raazi and al-Tabaatabaa’i (al-Jaami', 2010, Q31: 12) affirm the basic part of its 
meaning which is ‘he is self-praiseworthy whether being praised or not’. This is, of 
course, to be added to the basic sense of ‘دیمح’ (praise) which is an integral part of the 
root of the word. The majority of the 25 translations under study have grasped this 
sense. Accordingly, 18 translators render it either into ‘worthy of all praise’ eight times 
or ‘praiseworthy’ 10 times. Similarly, two other translators, namely Qarai and 
Arberry, opt for a synonymous expression to ‘praiseworthy’, which is ‘all-laudable’. 
However, Omar & Omar and Elias show their awareness of the specific sense 
emphasised by the exegetes. Hence, the former puts it as ‘Praiseworthy (in His own 
right)’, whereas the latter goes further to present it as ‘Most Worthy of praise (Allaah 
deserves praise regardless of whether man praises Him or not)’. 
Still, a group of four translators overlooks this specific sense. They use the past 
participle form of the word ‘praise’ which, if back-translated into Arabic, gives a 
similar meaning to ‘دومحم’ (praised) and not ‘دیمح’ (self-praiseworthy). These 
translators are Picktall, Nasr, Dagli, Dakake, Lumbard & Rustom, Shakir and Asad. 
In fact, there is a clear difference between being ‘praised’ (by someone) and 
‘praiseworthy’ (regardless of the context and whether someone praises you or not). 
So, they are mutually related. Far from this, and taking an odd stance again, Ahmed 
opts for ‘owner of all praise’, a rendering that highlights another sense. 
7.26. (Q31: 15) 
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﴾But if they urge you to ascribe to Me as partner that of which you have no knowledge, 
then do not obey them. Keep their company honourably in this world and follow the way 
of him who turns to Me penitently. Then to Me will be your return, whereat I will inform 
you concerning what you used to do.﴿ (Qarai, 2005, Q31: 15) 
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The analysis segment here is ‘مكعجرم يلإ مث’ (then, to me is your return). The first word 
‘مث’ is translated into ‘then’ 13 times, ‘in the end’ six times, ‘thereafter’ twice, 
‘ultimately’ twice, ‘after all’ once and left out once. The renderings into ‘then’, ‘in the 
end’, ‘thereafter’ and ‘ultimately’ approximately give the same sense in this context. 
However, ‘after all’, as a transition expression, does not give the same sense since of 
the original word ‘مث’ (thumma: then); being used with ‘مكعجرم يلإ’ (ileiya marji’ukum: 
your return is to me), it refers to ‘a certain time in which all people will be returned to 
Allah (sw), e.g. the Day of Judgment’. Yet, ‘after all’ is used to express different 
senses generally as an ‘idiom’ or ‘conjunction’. For example, the Cambridge English 
Dictionary (2018) gives it two similar senses, which are ‘despite earlier problems or 
doubts’ and ‘used to add information that shows that what you have just said is true’. 
In both cases, the original does not give any of these senses. Lastly, the word ‘مكعجرم’ 
(your return) is translated as ‘return’ in verb or noun forms (‘your return’ or ‘you 
return’ in all translations studied. 
7.27. (Q39: 30) 
﴿ 
َ
نو
ُ
ت ِّي
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ك
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﴾You will indeed die, and they [too] will die indeed.﴿ (Qarai, 2005, Q39: 30) 
This verse includes two parallel expressions ‘تیم كنإ’ (innaka mayyit: you are 
undoubtedly going to die) and ‘نوتیم مھنإو’ (wa-innahum mayyitoon: and they are 
undoubtedly going to die). The two expressions have a similar structure: the first 
consists of [emphasis particle ‘نإ (inna)’] + [second person singular connected 
pronoun ‘ك (k)’] + [predicate ‘تیم (mayyit)’], while the second includes [emphasis 
particle ‘نإ (inna)’] + [third plural connected pronoun ‘مھ (hum)’] + [predicate ‘نوتیم 
(mayyitoon)’]. Accordingly, the emphasis particle does exist in both expressions. 
However, out of 25 translators, nine leave both emphasis particles completely. 
Another group of four translators render only one in the first part and omit the other. 
The rationale is probably that the second part is coordinated with the first. 
Nevertheless, 12 translators do render them both. This may indicate their awareness 
of how ‘repetition’ and the particle ‘نإ’ are used for rhetorical purposes in Arabic. Al-
Zamakhshari (al-Jaami', 2010, Q39: 30) says this statement indicates that ‘even 
though, you are alive, death is so absolutely certain that it seems already occurred’. 
Nevertheless, such an expression cannot be rendered into English without moulding it 
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in one tense or another, which, in turn, specifies its generic time reference. 
Accordingly, 17 translators opt for the future tense to put it as ‘you will die’ and ‘they 
will die’. Yet, another group of three translators use ‘shall die’, which seems to convey 
both ‘certainty’ and ‘future’ senses. Similarly, two other translators use ‘you are to 
die’, which conveys the senses of ‘something must or should happen’ and ‘something 
that will happen’, as mentioned in the Oxford Advanced Learner’s Dictionary (2010). 
Another translator uses ‘you are bound to die’, which has the sense of ‘certain or likely 
to happen’. Still, the last two translators, out of the 25, choose another expression in 
an attempt to render it properly. They render it into ‘you are mortal’ and ‘they are 
mortal’. 
7.28. (Q41: 54) 
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﴾Look! They are indeed in doubt about the encounter with their Lord! Look! He indeed 
comprehends all things!.﴿ (Qarai, 2005, Q41: 54) 
In this verse, Allah (sw) describes Himself as ‘طیحم ءيش لكب’ (bi-kulli shai’ muheet: 
encompassing all things). Exegetes like al-Zamakhshari, al-Raazi and al-Tabaatabaa’i 
(al-Jaami', 2010, Q41: 54) explain ‘طیحم’ (muheet: encompassing) as ‘knowing all 
things in detail with their inner and outer aspects and, thus, nothing can be out of his 
knowledge’. Translators render this word differently into one form or another of the 
word ‘encompass’ 18 times, ‘surround’ four times, ‘comprehend’ twice and ‘embrace’ 
once. The word ‘encompass’ can be considered more appropriate than the other 
choices since ‘surround’ offers a more concrete sense. Additionally, ‘comprehending’ 
is related to ‘understanding’, a sense that is inappropriate to be used in relation to Allah 
(sw). That is Allah does ‘know’ rather than ‘comprehend’ things. Moreover, 
‘embracing’ is also more concrete than ‘surrounding’ and has a limited scope of 
meaning. ‘Encompass’ is a more general verb, which can be abstract too; even if the 
meaning of ‘طیحم’ is reduced to ‘knowing’, ‘encompass’ also covers this possibility. 
There are three odd translations where translators render this expression into an 
interrogative negative sentence: Arberry puts it as ‘Does He not encompass 
everything?’. Similarly, Pickthall renders it into ‘Lo! Is not He surrounding all 
things?’. Likewise, Ahmed renders it into ‘Is He not Omnipresent surrounding 
everything?’. The reason behind this could be misunderstanding the original word ‘لاأ’ 
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as a negative interrogative particle. Nevertheless, here it is considered as ‘an article 
for attracting attention’ (Saleh, 1993, p. 10: 360). 
7.29. (Q42: 51) 
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﴾It is not [possible] for any human that Allah should speak to him except through 
revelation or from behind a curtain, or send a messenger who reveals by His permission 
whatever He wishes. Indeed He is all-exalted, all-wise.﴿ (Qarai, 2005, Q42: 51) 
This verse states that it is not ‘possible’ for any human being that Allah (sw) speaks 
to him except in one of three ways: (1) ‘ایحو’ (wahyan: through revelation), ‘ ءارو نم
باجح’ (min waraa’ hijab: from behind a veil) and ‘ھنذإب يحویف لاوسر لسری’ (yursil 
rasoolan fayuhi bi-ithnihi: send a messenger who reveals in his ear). These three ways 
are the elements of analysis in this verse. The word ‘يحو’ is defined by al-Zamakhshari 
(al-Jaami', 2010, Q42: 51) as an, ‘inspiration that comes suddenly to one’s heart while 
being awake or in dreams’. It is translated into ‘revelation’ 15 times, ‘inspiration’ nine 
times and left out once by Shakir. 
Table 7.4 (Q42: 51): Translators’ Renderings of ‘ایحو’ 
  ایحو 
1 Ali by inspiration 
2 Qarai through revelation 
3 Unal by Revelation 
4 Omar & Omar by direct revelation 
5 Arberry by revelation 
6 Yuksel, Schulte-Nafeh & al-Shaiban through inspiration, 
7 Abdel Haleem except through revelation 
8 Khan by revelation 
9 Elias by means of inspiration (by creating a thought in his mind), 
10 Usmani by way of revelation, 
11 Asad through sudeen inspiration, 
12 Malik through inspiration, 
13 Shakir they could not bear to hear and they did not see. 
14 Ghali by revelation 
15 Pickthall by revelation 
16 Sarwar through revelation, 
17 al-Hilali & Khan by Inspiration 
18 al-Mehri by revelation 
19 Nasr, Dagli, Dakake, Lumbard & Rustom by revelation, 
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  ایحو 
20 Ahmed direct revelation (on the hearts of His Messengers) 
21 Ahamed By Revelation, 
22 Irving through inspiration 
23 Tahir-ul-Qadri by Revelation (He bestows upon some the holy status of Prophethood), 
24 Itani by inspiration, 
25 The Monotheist Group through inspiration, 
The second way is ‘باجح ءارو نم’ (from behind a veil), which is defined by al-
Zamakhshari (al-Jaami', 2010, Q42: 51) as ‘hearing the voice of the speaker without 
seeing him’. It is translated into ‘from behind a veil’ 15 times, ‘from behind a curtain’ 
five times, ‘from behind a barrier’ three times, ‘from behind a partition’ once and once 
left out also by the same translator who left out the whole segment under analysis, i.e. 
the three segments altogether. The word ‘veil’ is close to the original meaning whereas 
‘curtain’ is used specifically with windows and the like. Similarly, the word ‘partition’ 
also has some more concrete meaning of ‘a wall used to divide and separate a certain 
place’. Likewise, ‘barrier’ is ‘a fence or wall that is used to prevent moving of 
something toward something else’ (Oxford Advanced Learner’s Dictionary, 2010). 
Yet, the word ‘veil’ is, even in its concrete denotation, describes something that 
‘prevent seeing something else’ and this is basic meaning in this context as al-
Zamakhshari (al-Jaami', 2010, Q42: 51) pinpoints. 
Table 7.5 (Q42: 51): Translators’ Renderings of ‘باجح ءارو نم وأ’ 
  باجح ءارو نم وأ 
1 Ali or from behind a veil, 
2 Qarai or from behind a curtain, 
3 Unal or from behind a veil, 
4 Omar & Omar or from behind a veil 
5 Arberry or from behind a veil 
6 Yuksel, Schulte-Nafeh & al-Shaiban or from behind a barrier, 
7 Abdel Haleem or from behind a veil 
8 Khan or from behind a veil, 
9 Elias or from behind a veil (telling him something without being seen), 
10 Usmani or from behind a curtain, 
11 Asad or (by a voice, as it were,) from behind a veil, 
12 Malik or from behind a veil, 
13 Shakir they could not bear to hear and they did not see. 
14 Ghali or from beyond a curtain, 
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  باجح ءارو نم وأ 
15 Pickthall or from behind a veil, 
16 Sarwar from behind a curtain, 
17 al-Hilali & Khan or from behind a veil 
18 al-Mehri or from behind a partition 
19 Nasr, Dagli, Dakake, Lumbard & Rustom or from behind a veil, 
20 Ahmed or from behind a barrier (such as at Mount Sinai to Moses) 
21 Ahamed or from behind a veil (or a curtain), 
22 Irving or from behind a curtain, 
23 Tahir-ul-Qadri or (should speak) from behind a veil (as He spoke to Musa [Moses] on Mount Tur of Sinai), 
24 Itani or from behind a veil, 
25 The Monotheist Group or from behind a barrier, 
The last way is ‘ َيِحُوَیف ًلاوُسَر َلِسُْری’ (send a messenger who reveals); it is translated into 
‘sending/send a messenger’ 22 times with four of them adding to it ‘an angel’ between 
two brackets maintaining that the messenger is meant to be the ‘angel’ who comes to 
the prophets to deliver the messages of Allah (sw). One of these four translators who 
specify the meaning of ‘messenger’ also names that angel as ‘Gabriel’. Yet, as 
mentioned before, Shakir left this part out altogether. Additionally, the last two 
translators use different renderings; Asad uses ‘sending an apostle’ instead of 
‘messenger’, a choice that is not precise since ‘apostle’ is related specifically to the 
Christian context and refers to one of the twelve disciples of Jesus (pbuh). 
Dissimilarly, Tahir-ul-Qadri puts it as ‘sending some angel as a messenger’, which 
further specifies the original meaning without signalling the ‘addition’ presenting it as 
a part of the original. In addition to this, three translators use comments to further 
define the three types of speech that Allah (sw) may use to speak to people. These 
translators are Ali, Unal and Nasr, Dagli, Dakake, Lumbard & Rustom. 
Table 7.6 (Q42: 51): Translators’ Renderings of ‘يحویف لاوسر لسری وأ’ 
   ِِھنِْذِإب َيِحُوَیف ًلاوُسَر َلِسُْری 
1 Ali or by the sending of a Messenger (4600) 
2 Qarai or send a messenger 
3 Unal or by sending a messenger (angel) to reveal 
4 Omar & Omar or by sending a messenger (- an angel) 
5 Arberry or that He should send a messenger 
6 Yuksel, Schulte-Nafeh & al-Shaiban or by sending a messenger to inspire 
7 Abdel Haleem or by sending a messenger to reveal 
8 Khan or by sending him a messenger 
9 Elias or that He sends a messenger (angel) 
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   ِِھنِْذِإب َيِحُوَیف ًلاوُسَر َلِسُْری 
10 Usmani or that He sends a messenger 
11 Asad or by sending an apostle to reveal, 
12 Malik or through sending a messenger (angel Gabriel) 
13 Shakir they could not bear to hear and they did not see. 
14 Ghali or that He should send a Messenger; 
15 Pickthall or (that) He sendeth a messenger 
16 Sarwar or by sending a Messenger 
17 al-Hilali & Khan or (that) He sends a Messenger 
18 al-Mehri or that He sends a messenger [i.e., angel] 
19 Nasr, Dagli, Dakake, Lumbard & Rustom or that He should send a messenger 
20 Ahmed or by sending a Messenger 
21 Ahamed or by sending of a messenger to reveal 
22 Irving or by sending a messenger 
23 Tahir-ul-Qadri or by sending some angel as a messenger 
24 Itani or by sending a messenger 
25 The Monotheist Group or by sending a messenger to inspire 
7.30. (Q57: 4) 
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﴾It is He who created the heavens and the earth in six days; then settled on the Throne. He 
knows whatever enters the earth and whatever emerges from it and whatever descends 
from the sky and whatever ascends to it, and He is with you wherever you may be, and Allah 
sees best what you do.﴿ (Qarai, 2005, Q57: 4) 
The analysis segment in this verse is ‘متنك ام نیأ مكعم وھو’ (and He is with you wherever 
you are). It is translated 14 times into ‘He is with you wherever you may be’ or ‘He is 
with you wheresoever you may be’, whereas the other 11 translations differ only in 
using ‘wherever you are’ instead of ‘wherever you may be’. Although it is a 
straightforward expression, three translators feel the need to add further explanation 
to their rendering; this may be due to the relation of the expression to Allah (sw). They 
use a figurative explanation for the phrase to exclude the possibility of understanding 
it in a concrete sense. That is ‘He is with you wherever you are’ should not be 
understood in a physical sense but rather figuratively. Accordingly, Ali explains it as: 
Allah watches over man and observes his deeds. His knowledge 
comprehends all, the earth, heavens, what is in them or above them or 
whatever is in between them, comes out of them or goes into them, for 
"not a leaf doth fall but with His knowledge", and "there is not a grain in 
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the darkness for depths) of the earth, nor anything fresh of dry (green or 
withered), but is inscribed in a Record". (1980, Q6: 59). 
He quotes a segment of another verse in his statement to explain how this expression 
can be understood metaphorically. Similarly, yet using a different method, al-Hilali & 
Khan put it as ‘He is with you (by His Knowledge) wheresoever you may be’. They 
add the part in the brackets to highlight that it is the abstract and not the concrete 
meaning that is meant by the original. Likewise, al-Mehri adds similar expression but 
in a footnote as ‘In knowledge – observing and witnessing’. 
7.31. Summary 
It is worth summarising the previously discussed verses and refer to some notes at this 
stage. Concerning the analysis, every single verse is completely descriptive and may 
seem unproductive in terms of the research questions and aims. However, the fact is 
that the analysis of each verse plays a vital role in the final results, which will be 
presented and discussed in the next two chapters. Each verse with its analysis is 
playing a role similar to that of a single adobe when one starts to build a building; that 
is, if taken in isolation, they are useless while they are the only path to achieve one’s 
end. More clearly, one cannot make conclusions about the research questions and aims 
in each single verse, especially where they are based on a contrastive methodology. 
This means these verses will make clear sense for the audience only when a contrastive 
account is conducted. This is why the next two chapters place the three categories of 
verses together to form contrastive patterns of results and discussions. To return to the 
previous analysis of muhkam verses, the following six translation strategies have been 
found: ‘literal’, ‘literal plus explanation’, ‘transliteration plus explanation’, ‘meaning-
based translation’, ‘paraphrase’, ‘transliteration only’ and ‘inaccuracy’. It is worth 
noting here that inaccuracy is not deemed a translation strategy, but it is a kind of 
mistranslation occurring in the data analysed; therefore, it is also counted in statistics 
of ambiguous and muhkam verses. These translation strategies will be defined and 
their final statistics also presented in the following chapter. 
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CHAPTER 8.  
RESULTS AND FINDINGS 
 
The current study has shown that all the results and findings are much interrelated and 
mutually indicative. This is because of the contrastive nature of the current research. 
As regards results and findings, it has been noticed that all of them originate in the 
semantic distinctive features of mutashaabih, ambiguous and muhkam verses. The 
study shows that the three categories of verses under study differ significantly in their 
meaning determinacy, dependency, multiplicity and certainty. Unsurprisingly, the 
results show that muhkam is the unmarked category because it is determinate and 
independent in terms of meaning. On the other hand, mutashaabih has been found to 
be the most marked due to its meaning indeterminacy, dependency on the muhkam 
context, multiplicity and uncertainty. Between these two poles lies ambiguity, which 
is indeterminate, dependent on the muhkam context, has less meaning multiplicity 
than mutashaabih and offers meaning certainty despite having various possible 
meanings. Meaning indeterminacy or uncertainty has been found to be the most 
distinctive feature of mutashaabih. It makes mutashaabih stand out alone as a unique 
category. It means that despite being knowable, mutashaabih cannot be known for 
certain even when properly interpreted based on the muhkam context; it always 
remains open to other possible interpretations. This is similar to what al-Hakeem 
(1993, p. 180) notes, that is that muhkam verses cannot make mutashaabih verses as 
muhkam but they only narrow their possible interpretations. Yet, taking it from 
another perspective, what can be known for certain about mutashaabih is, ‘what they 
are not’ and not, ‘what they exactly are’. That is, a proper use of the muhkam context 
gives a clear idea about what mutashaabih verses cannot mean; despite this, using the 
muhkam context properly cannot precisely determine the meanings of mutashaabih 
verses. Therefore, all possible meanings are deemed acceptable as long as they are 
consistent with the entire muhkam context. This is why such consistent possible 
meanings cannot and should not be reduced to one meaning exclusively. Dissimilarly, 
while ambiguous verses allow some variation in meaning possibilities, these 
possibilities are known with certainty. The following table shows the markedness level 
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of each of mutashaabih, ambiguous and muhkam in terms of meaning determinacy, 
dependency, multiplicity and certainty. 
Table 8.1 Distinctive Features of Mutashaabih, Ambiguity and Muhkam 
Meaning Mutashaabih Ambiguous Muhkam 
Determinacy Indeterminate Relatively Determinate Determinate 
Dependency Most Dependent Dependent Independent 
Multiplicity Open Multiplicity Limited Multiplicity Mono-meaning 
Certainty Uncertain Partially or Completely Certain Certain 
Accordingly, these semantic features of each verse category directly affect different 
translational aspects and phases. It has been found that the distinctive features of each 
category of verses have obvious consequent manifestations in translation problems, 
strategies and quality assessment criteria. It has been also found that the markedness 
continuum outlined above of the three categories of verses is closely linked to the 
translation problems, strategies, quality assessment and success & failure in the 
translation of the three types of verses under study. That is, mutashaabih has been 
found as the most marked on all levels of problems, strategies, quality assessment, 
success and failure, whereas the muhkam has been considered as the unmarked case. 
Between these two poles comes the category of ambiguity. The results also show the 
same markedness continuum in terms of all of the translational aspects studied. 
8.1. Translation Problems 
In line with the markedness continuum, mutashaabih has been identified as the most 
problematic, muhkam as the least, while ambiguous verses occupy the middle position 
between these two. This is reflected in the number and nature of problems each 
category of verses triggers and the complexity degree of each type of problem. That 
is, some types of problems are common among the three categories of verses such as 
the comprehension and transfer problems; yet, the degree of complexity of these 
common problems varies from the lowest (i.e. muhkam) to the highest (i.e. 
mutashaabih), with ambiguous verses in the middle. The following presents translation 
problems in each category of verses going from the lowest problematic, i.e. muhkam, 
to the highest, i.e. mutashaabih: 
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8.1.1. Comprehension Problems  
Comprehension problems in translating muhkam verses lie in the difficulty of properly 
understanding the meanings of muhkam verses; this requires translators to manage the 
original linguistic, spatial and temporal context of the revelation era. This is basically 
common in translating any source text into the target language. Yet, what differs here 
is when this common level of problems is added to inimitability and untranslatability 
of the Quran. Part of this inimitability and untranslatability is rooted in the semantic 
level of the entire Quran, including muhkam verses. In comparison to mutashaabih 
and ambiguous, being unmarked does not mean they are easy to translate; they are still 
more challenging than human written texts because of the higher inimitable variety of 
language in terms of form and content. Therefore, a proper comprehension of muhkam 
verses requires managing Arabic language in its highest level, which is inimitable, as 
well as the historical context of the Quran. This of course, is studied in Quranic 
sciences and namely, the Quranic exegesis area, which is mandatory for translators to 
optimally comprehend the entire Quran, including muhkam verses. 
8.1.2. Transfer Problems 
After grasping the meaning of muhkam verses properly, translators are left with 
transfer problems, which are about finding appropriate equivalents for the original 
muhkam expression. A prototypical example of problems in this category is the non-
existence of one-to-one or even one-to-many equivalents. The previously mentioned 
two types of problems are the most basic ones. They are the only two kinds of 
problems in muhkam; therefore, it is deemed the least problematic. However, they also 
occur in translating ambiguous and mutashaabih verses. 
As regards ambiguous verses, these also possess the previously mentioned two 
problems, i.e. comprehension and transfer problems. However, in comprehending 
ambiguous verses translators first need to be alert to their ambiguous element as well 
as its possible meanings. Moreover, transference is also not as easy as in muhkam 
verses since it needs to specify the consistent and inconsistent meanings and to 
excluding improper and inconsistent meanings. Furthermore, after specifying and 
excluding improper meanings, translators may still be left with more than one possible 
proper meaning. Here, translators face another type of problem, which is 
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‘inclusiveness vs. reduction’: they have either to reduce possible meanings to one only 
or to render more than one, which is not an easy task. Of course, translators need to 
do their best to achieve the latter to keep the optimum of the original’s meaning 
potential. This is especially the case where possible meanings are all equally consistent 
with the teachings and message of the Quran. Accordingly, three other problems are 
included in comprehension and transfer problems of ambiguous verses; these are 
‘alertness’, ‘consistency’ and ‘inclusiveness vs. reduction’. 
8.1.3. Alertness Problems  
Alertness problems mean that translators need to be alert to ambiguous verses while 
translating. In other words, if they are unaware of them, they will not be able to 
approach them properly. This is not as straightforward as it seems. For instance, 
translators may easily overlook lexical, structural and/or referential ambiguities if they 
do not know about other possible meanings of the ambiguous part; this is especially 
the case where other possible meanings are not used in the contemporary language 
variety. An example is ‘مجنلا’ (al-najm: stars/stemless plants) in verse Q55: 6, which is 
generally used to mean ‘star’. This, and similar instances, leads translators to overlook 
other possible meanings. Ambiguity in the Quran is intended rather than otherwise, 
simply because the speaker is Allah (sw). The fact that the Quran is a divine text leaves 
no room for unintentionality. 
8.1.4. Consistency Problems 
If translators are alert to the fact that a certain verse is ambiguous, they should avoid 
consistency problems. This means they need to know the various possible meanings 
of ambiguous verses and to specify the consistent and inconsistent ones. In this 
situation, consistency is of critical importance; translators need to discard inconsistent 
meanings and render only the consistent ones. Excluding improper meanings in 
ambiguous and mutashaabih verses is so critical for the fact that rendering them 
suggests to the target readers that they are part of the intended meaning of the original. 
8.1.5. Inclusiveness vs Reduction 
Moreover, after establishing consistency and excluding the inconsistent meanings, 
translators still encounter another critical problem, which is inclusiveness vs. 
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reduction. This is so critical when the remaining possible meanings are equally 
consistent with and highlighted by the entire muhkam context (for such examples, see 
sections 6.19. Q84: 6 and 6.20. Q20: 110). Overlooking this issue always results in 
negatively reducing the proper possible meanings into one only. In addition, it also 
prejudices the meaning potential of the source for the target audience. Translators can 
be alert to such varieties by studying Arabic use in the revelation era, exegetes of the 
Quran, Quranic sciences and relevant areas of ‘al-Mushtarak al-Lafdhi’ (polysemy 
and homonymy) and ‘Athar al-Khilaaf al-Nahwi fi al-Tafseer’ (effect of grammatical 
variety in interpretation). 
Concerning mutashaabih verses, in addition to comprehension and transfer problems, 
translators face four other sources of problems. These are problems of (1) 
understanding the phenomenon of mutashaabih, (2) alertness to verses falling under 
the category of mutashaabih, (3) consistency of the meanings to be rendered and (4) 
inclusiveness vs. reduction of other consistent meanings. It is worth noting that the 
problem of ‘understanding’ mutashaabih differs from the problem of ‘comprehending’ 
muhkam verses in that the latter means comprehending the meaning of single muhkam 
verses, while the latter means understanding the entire phenomenon of mutashaabih 
verses. 
8.1.6. Understanding Problems  
In understanding problems, translators need to be equipped with sound knowledge 
about the mutashaabih phenomenon; they need to know about the definitions and 
distinctive aspects of mutashaabih. Otherwise, if translators do not understand the 
mutashaabih phenomenon properly, they will face many difficulties, the most 
challenging of which is inability to distinguish mutashaabih verses from others. This 
is so critical that all the other translation challenges are based on it; misunderstanding 
or lack of understanding of the nature of mutashaabih will result in a long list of 
inconsistencies and improper renderings. Yet, the definition of mutashaabih continues 
to be controversial: since the revelation era exegetes and scholars of the Quran have 
not agreed on one specific definition and, therefore, have not agreed on representative 
mutashaabih verses of the Quran. The current research proposes that there are 
approximately four different and sound definitions that are mutually applicable to 
mutashaabih and none of them is exclusive. 
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8.1.7. Problems of Alertness 
After understanding the mutashaabih phenomenon properly, translators encounter 
problems of alertness; they need to distinguish mutashaabih verses from others to be 
able to give them due consideration. This is also not an easy job and more complex 
than alertness problems in the case of ambiguity verses, because defining ambiguity 
and its representative categories is straightforward, while the mutashaabih 
phenomenon is indeterminate and disputable. Exegetes of the Quran and Islamic 
schools vary in their understanding of mutashaabih phenomenon as well as its 
representative verses. Hence, alertness problems have critical consequences: if a 
translator is unable to identify mutashaabih verses, he or she may inadvertently 
approach them either as muhkam or as ambiguous verses. Another corollary of this is 
when translators may consider one appropriate definition of mutashaabih as 
exclusively true, while the current research shows that there are approximately four 
appropriate but not mutually exclusive definitions. This also causes problems in 
distinguishing mutashaabih verses properly. Depending on the definition they follow, 
translators may consider only few verses as mutashaabih and leave out others.  
8.1.8. Comprehension Problems 
Having acquired a full understanding of the mutashaabih phenomenon and being alert 
to mutashaabih verses, translators, then, face comprehension problems. This is also a 
demanding task since it requires translators to manage the proper way of interpreting 
the meanings of mutashaabih verses based on relevant muhkam ones. However, this 
could be slightly easier due to the extensive literature of Quranic exegesis. Indeed, this 
simplifies what is otherwise an excessively hard task. Yet, it does not resolve it 
completely since exegetes themselves vary in their analyses and interpretations of 
mutashaabih verses. This is because mutashaabih is dependent in meaning on other 
muhkam verses, which may not be located in the immediate context of the 
mutashaabih verse in question. That is, muhkam verses, which play a pivotal role in 
interpreting mutashaabih ones, may be distant somewhere in the macro context. In 
relation to this, the current research insists on the concepts of micro and macro 
muhkam context as prerequisites for the comprehension and translation of 
mutashaabih verses. More significantly, it has been found that when the close micro 
context explains the mutashaabih verse clearly, translators have fewer problems and 
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have more successful renderings, and vice versa. This is hard to manage too; it 
theoretically requires translators to have the whole Quran in their mind while 
translating each mutashaabih verse. This is to be able to link it with its relevant 
muhkam verses in order to produce consistent renderings (for further elaboration on 
this point, see sections 9.3. and 8.7.). Accordingly, comprehension problems of 
mutashaabih verses are harder than those of muhkam and ambiguous ones; translators 
struggle to properly comprehend mutashaabih verses and to properly transfer them 
into the target language where equivalent choices form another critical challenge. Still 
other two critical problems are included in the comprehension and transfer phases: 
these are ‘consistency’ and ‘inclusiveness vs. reduction’ problems. 
In order to overcome consistency problems, translators need to distinguish the possible 
consistent and inconsistent meanings of mutashaabih verses; part of this occurs in the 
comprehension phase while the other part continues to transfer phases where 
translators need to discard the inconsistent meanings and render the consistent only. 
In addition, translators need to be consistent in the way they understand mutashaabih, 
the strategies used in translating them and lastly the meanings they render with the 
entire muhkam context. 
At late stages of the transfer phase, the inclusiveness-reduction problems come into 
play. It is here much more difficult than the case of ambiguous verses since 
mutashaabih are have open-ended possible meanings and no certainty can be assigned 
to one of them. This makes reduction of mutashaabih a critically negative choice. 
Here, translators need to try to render as many consistent meanings as possible since 
reducing those acceptable meanings into one negatively affects the meaning potential 
for target audiences. To sum up, translation problems of the three categories of verses 
under study show similar markedness again, which can be illustrated in the following 
table: 
Table 8.2 Translation Problems of Mutashaabih, Ambiguity and Muhkam 
Meaning Mutashaabih Ambiguous Muhkam 
Problems Most Problematic Problematic Least Problematic 
1 Understanding ---------- ---------- 
2 Alertness Alertness ---------- 
3 Comprehension Comprehension Comprehension 
4 Consistency Consistency Transfer 
5 Transfer Transfer ---------- 
6 Inclusiveness vs. Reduction Inclusiveness vs. Reduction ---------- 
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8.2. Translation Strategies 
The features of meaning determinacy, dependency, multiplicity and certainty also 
affect the strategies translators used and/or need to use for each of the three verse 
categories. As a consequence of the problems discussed above, mutashaabih, 
ambiguous and muhkam verses show a similar pattern of markedness in terms of 
translation challenges. Mutashaabih was found to be the most demanding, muhkam 
the least and ambiguity positioned in between. Additionally, the translation strategies 
used in translating mutashaabih, muhkam and ambiguity have been found so different 
that they cannot be compared in terms of the same criteria or according to one holistic 
categorisation of translation strategies. More clearly, in translating muhkam verses, 
the classification criterion is mainly about accuracy in rendering the meaning. 
However, strategies of translating mutashaabih and ambiguous verses revolve around 
other aspects such as reproducing or explicating implicit meanings, reducing possible 
meanings into one and rendering more than one meaning. Another factor that is 
exclusive to mutashaabih verses is about transferring the outer meaning, inner 
meaning or both. It was found that effective analysis of different verse categories 
required the use of a different set of criteria for each category. This results in three 
different categorisations of translation strategies. Consequently, in muhkam verses, 
translation strategies are classified in terms of accuracy into: literal, literal plus 
explanation, transliteration plus explanation, transliteration only, meaning-based 
translation and paraphrase. In mutashaabih verses, they are classified in terms of 
rendering ‘literal/outer vs. figurative/inner’ meanings into: literal, literal plus 
figurative comment, figurative and figurative plus literal comment. In ambiguous 
verses, they are also differently categorised as positive packaging (PP), negative 
packaging (NP), exclusive unpackaging (ExU), multi-inclusive unpackaging (MuU), 
mono-inclusive unpackaging (MoU). These categories of translation strategies are 
based on the distinctive features of each type of verses: meaning determinacy, 
dependency, multiplicity and certainty. Each strategy was found to have its consequent 
merits and demerits (for a discussion of these strategies, see section 9.5. and its sub-
sections). The following table is a clearer review of translation strategies used in 
mutashaabih, ambiguous and muhkam verses: 
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Table 8.3 Translation Strategies of Mutashaabih, Ambiguity and Muhkam 
 Mutashaabih Ambiguous Muhkam 
1 Literal Positive Packaging Literal 
2 Literal plus Figurative Comment Negative Packaging Literal plus Explanation 
3 Figurative Exclusive Unpackaging Transliteration plus Explanation 
4 Figurative plus Literal Comment Multi-Inclusive Unpackaging Transliteration Only 
5 ---------- Mono-Inclusive Unpackaging Meaning-Based Translation 
6 ---------- ---------- Paraphrase 
8.2.1. Strategies Used in Translating Mutashaabih Verses 
The following table shows the statistics of mutashaabih translation strategies, which 
are literal, literal plus figurative comment, figurative and figurative plus literal 
comment. It shows the exact and total statistics of using each translation strategy by 
each translator as well as showing the total statistics in the last row; the last row shows 
the total percentage of occurrences of each translation strategy in the entire corpus of 
625 samples, i.e. 25 translators multiplied by 25 mutashaabih verses. It shows 25 
verses rather than 30 because this categorization is not applicable to the four 
freestanding-letters verses. In addition, the verse Q4: 164 is a mutashaabih verse of a 
category other than those defined be ‘inner-outer’ meaning factor; that is this 
categorisation is also not applicable to it. However, the rest 25 mutashaabih verses 
show the following statistics of translation strategies used:  
Table 8.4 Strategies Used in Translating Mutashaabih Verses 
1 Ali 
 
2 Qarai 
 
0%
52%
12%
36%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60%
4%
4%
12%
80%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
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3 Unal 
 
4 Omar & Omar 
 
5 Arberry 
 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
 
7 Abdel Haleem 
 
0%
60%
20%
20%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70%
0%
36%
56%
8%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60%
0%
0%
8%
92%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
0%
0%
32%
68%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70% 80%
8%
4%
16%
72%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70% 80%
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8 Khan 
 
9 Elias 
 
10 Usmani 
 
11 Asad 
 
12 Malik 
 
0%
0%
28%
72%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70% 80%
0%
28%
24%
48%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60%
0%
4%
12%
84%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
8%
28%
40%
24%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50%
0%
0%
36%
64%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70%
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13 Shakir 
 
14 Ghali 
 
15 Pickthall 
 
16 Sarwar 
 
17 al-Hilali & Khan 
 
0%
0%
60%
40%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70%
0%
4%
4%
92%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
0%
0%
16%
84%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
0%
32%
32%
36%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 5% 10% 15% 20% 25% 30% 35% 40%
0%
4%
12%
84%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
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18 al-Mehri 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
 
20 Ahmed 
 
21 Ahamed 
 
22 Irving 
 
0%
28%
8%
64%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70%
0%
64%
4%
32%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70%
4%
20%
52%
24%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60%
0%
20%
12%
68%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70% 80%
0%
0%
16%
84%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
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23 Tahir-ul-Qadri 
 
24 Itani 
 
25 
The 
Monotheist 
Group 
 
Total Strategies 
 
8.2.2. Strategies Used in Translating Ambiguous Verses 
The following table shows the statistics of ambiguity translation strategies, which are 
positive packaging, negative packaging, exclusive unpackaging, multi-inclusive 
unpackaging and mono-inclusive unpackaging. It shows the exact and total statistics 
of using each translation strategy by each translator as well as showing the total 
statistics in the last row; the last row shows the total percentage of occurrences of each 
translation strategy in the entire corpus of 775 samples, i.e. 25 translators multiplied 
by 31 ambiguous expressions. It is worth noting here that, the following table and its 
0%
48%
32%
20%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60%
0%
0%
28%
72%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70% 80%
0%
0%
12%
88%
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 20% 40% 60% 80% 100%
1% (0.96)
17% (17.44)
23% (23.36)
58% (58.24)
Figurative plus Literal Comment
Literal plus Figurative Comment
Figurative
Literal
0% 10% 20% 30% 40% 50% 60% 70%
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graphs also show statistics of ‘inaccuracy’, which is not a translation strategy but 
rather an inaccurate rendering of the expressions under analysis. It is similar to 
mistranslation, but here it is deemed as either mistakenly rendering another sense or 
leaving out the expression untranslated. This also occurs in muhkam verses as will be 
observed. To return to our point, the following table shows the following statistics of 
translation strategies used in ambiguous verses translation: 
Table 8.5 Strategies Used in Translating Ambiguous Verses 
1 Ali 
 
2 Qarai 
 
3 Unal 
 
4 Omar & Omar 
 
6%
3%
39%
23%
26%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
0%
0%
52%
32%
10%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
0%
0%
39%
29%
29%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
0%
0%
48%
26%
19%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
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5 Arberry 
 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
 
7 Abdel Haleem 
 
8 Khan 
 
9 Elias 
 
0%
3%
61%
29%
0%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60% 70%
6%
3%
48%
26%
10%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
6%
0%
42%
29%
16%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
0%
0%
58%
29%
6%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60% 70%
3%
3%
45%
26%
19%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
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10 Usmani 
 
11 Asad 
 
12 Malik 
 
13 Shakir 
 
14 Ghali 
 
3%
6%
55%
26%
6%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
0%
0%
51%
29%
10%
10%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
3%
0%
65%
29%
0%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60% 70%
3%
6%
58%
26%
0%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60% 70%
0%
6%
52%
26%
13%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
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15 Pickthall 
 
16 Sarwar 
 
17 al-Hilali & Khan 
 
18 al-Mehri 
 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
 
0%
3%
52%
26%
10%
10%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
10%
3%
52%
29%
3%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
0%
3%
32%
29%
35%
0%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 5% 10% 15% 20% 25% 30% 35% 40%
3%
0%
39%
29%
23%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
0%
0%
23%
32%
39%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
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20 Ahmed 
 
21 Ahamed 
 
22 Irving 
 
23 Tahir-ul-Qadri 
 
24 Itani 
 
6%
3%
42%
29%
19%
0%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
6%
3%
42%
26%
19%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50%
6%
3%
55%
26%
3%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
0%
0%
68%
29%
3%
0%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60% 70% 80%
3%
3%
55%
26%
6%
6%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
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25 
The 
Monotheist 
Group 
 
Total Strategies 
 
8.2.3. Strategies Used in Translating Muhkam Verses 
The following table shows the statistics of muhkam translation strategies, which are 
literal, literal plus explanation, transliteration plus explanation, meaning-based 
translation, paraphrase and transliteration only. It shows the exact and total statistics 
of using each translation strategy by each translator as well as showing the total 
statistics in the last row; the last row shows the total percentage of occurrences of each 
translation strategy in the entire corpus of 1525 samples, i.e. 25 translators multiplied 
by 61 muhkam expressions, which is twice the total samples of mutashaabih and 
ambiguous. Again, the following table and its graphs also show statistics of 
‘inaccuracy’; as mentioned above, it is not a translation strategy but an inaccurate 
rendering of the expression under analysis. It is similar to mistranslation, but here it is 
deemed as either mistakenly rendering another sense or leaving out the expression 
untranslated. This occurs in both muhkam and ambiguous verses. In fact, this does not 
occur in these specific two categories haphazardly. Instead, it is a corollary of meaning 
certainty established in muhkam and ambiguous verses. That is, one can only talk 
about translation accuracy when the original meaning is known certainly (for more 
elaboration on this point, see section 9.8.1.). To return to our point, the following table 
shows the following statistics of translation strategies used in muhkam verses 
translation: 
6%
6%
52%
26%
6%
3%
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
3% (2.967)
2% (2.451)
49% (48.903)
28% (27.612)
13% (13.29)
5% (4.774)
Inaccurate Rendering
Negative Packaging
Mono-Inclusive
Exclusive Unpackaging
Multi-Inclusive
Positive Packaging
0% 10% 20% 30% 40% 50% 60%
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Table 8.6. Strategies Used in Translating Muhkam Verses 
1 Ali 
 
2 Qarai 
 
3 Unal 
 
4 Omar & Omar 
 
13%
0%
5%
46%
0%
2%
34%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
10%
0%
0%
38%
0%
0%
52%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
7%
0%
3%
46%
0%
5%
39%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
11%
0%
2%
38%
0%
7%
43%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
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5 Arberry 
 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
 
7 Abdel Haleem 
 
8 Khan 
 
20%
0%
0%
28%
0%
0%
52%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
15%
0%
0%
33%
0%
0%
52%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
15%
0%
2%
38%
0%
2%
44%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
16%
0%
0%
38%
0%
0%
46%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
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9 Elias 
 
10 Usmani 
 
11 Asad 
 
12 Malik 
 
8%
3%
5%
34%
2%
13%
34%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 5% 10% 15% 20% 25% 30% 35% 40%
8%
2%
3%
36%
2%
0%
49%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
15%
0%
2%
38%
0%
2%
44%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
16%
2%
3%
31%
2%
2%
44%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
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13 Shakir 
 
14 Ghali 
 
15 Pickthall 
 
16 Sarwar 
 
18%
0%
0%
36%
0%
0%
46%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
11%
2%
0%
31%
0%
0%
56%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
16%
0%
0%
39%
0%
0%
44%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
18%
0%
2%
36%
0%
5%
39%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
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17 al-Hilali & Khan 
 
18 al-Mehri 
 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
 
20 Ahmed 
 
5%
3%
3%
39%
5%
5%
39%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
3%
0%
5%
38%
0%
5%
49%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
13%
0%
2%
33%
0%
5%
48%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
18%
0%
8%
41%
0%
3%
30%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
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21 Ahamed 
 
22 Irving 
 
23 Tahir-ul-Qadri 
 
24 Itani 
 
10%
0%
7%
44%
0%
2%
38%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
20%
0%
0%
31%
0%
2%
48%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
8%
0%
2%
41%
0%
5%
44%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
13%
0%
0%
34%
0%
0%
52%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
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25 
The 
Monotheist 
Group 
 
Total Strategies 
 
8.3. Translation Quality Assessment Criteria (TQAC) 
As has been demonstrated, mutashaabih, ambiguous and muhkam verses vary 
significantly in their meaning aspects; these differences have their consequences in 
translation problems, strategies and quality assessment criteria. It has been found that 
the differences among the three categories of verses in terms of meaning determinacy, 
dependency, multiplicity and certainty outline different criteria for assessing 
translations of each category of verses. Consequently, as muhkam verses are 
determinate, independent, and generally convey mono-certain meaning, the main 
assessment criterion for their translations is accuracy in rendering the original 
meaning. However, as the meanings of mutashaabih verses are indeterminate, 
muhkam-dependent, multiple and uncertain, accuracy cannot be a ground for the 
assessment of mutashaabih translation. Instead, consistency in meanings renders an 
inclusiveness of more possible meanings both for the yardstick of assessing 
translations of mutashaabih verses. That is, the translation of mutashaabih verses is 
deemed appropriate if the meaning rendered is consistent with the entire muhkam 
context and inclusive rather than exclusive of various possible meanings. 
Inclusiveness means to be open to other possibilities, not reducing them into one only 
18%
0%
0%
30%
0%
0%
52%
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50% 60%
13% (13.049)
0% (0.459)
2% (2.098)
37% (36.655)
0% (0.393)
2% (2.491)
45% (44.852)
Inaccurate Rendering
Transliteration Only
Paraphrase
Meaning-Based
Transliteration Plus Explanation
Literal Plus Explanation
Literal
0% 10% 20% 30% 40% 50%
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nor presenting them as intrinsic part of the original. This inclusiveness factor is 
critically important due to the distinctive feature of meaning uncertainty in 
mutashaabih verses. In other words, when meanings of mutashaabih are not certain, 
translators need to reflect on this in their translations to leave it open for other 
possibilities. In such cases, translators also have less room for justifying reduction. 
As regards ambiguous verses, their meanings can be determined via proper 
consultation of muhkam context. Therefore, despite being relatively indeterminate and 
uncertain, they can be made determinate and certain at the end. Another important 
aspect is that since ambiguous verses share some features with mutashaabih and other 
features with muhkam, their assessment criteria also reflect this. More clearly, they 
are assessed based on accuracy, inclusiveness and consistency; however, consistency 
is not as problematic as in mutashaabih since the majority of ambiguous verses have 
all the possible meanings consistent with the muhkam context. Otherwise, in those 
minor cases of opposite meaning possibilities, they are completely straightforward (for 
instance, see verses analysed in sections 6.15. and 6.18.). Accordingly, these do not 
cause a real translation problem. However, in mutashaabih verses consistency is so 
overwhelming that mutashaabih sometimes is merely defined by it; for instance, Ibn 
Katheer (al-Jaami', 2010, Q3: 7) defines mutashaabih as having inner meanings that 
are compatible with muhkam verses and an outer meaning that is not compatible with 
muhkam verses. Yet, in ambiguous verses, it occurs on a small minority scope. For 
instance, verse Q4: 118 is structurally ambiguous; it reads literally like ‘Allah cursed 
him (the Satan) and he said’. This construction may allude to the reader that ‘he’ refers 
to ‘Allah’ when it, in fact, refers to ‘Satan’. Here it is straightforward from the first 
glance for the lay reader, let alone specialised interpreters or translators. However, 
what is consistent and inconsistent in the meanings of mutashaabih verses is always 
disputable and needs much more effort to grasp; it is disputable and varies from one 
interpreter to another and from one Islamic school to another. It is so disputable that 
some verses are considered as having some sorts of inconsistencies and therefore, 
deemed mutashaabih by a certain Islamic school; whereas, another Islamic school does 
not see those proclaimed inconsistencies and, therefore, considers them muhkam. To 
sum up, the translation quality assessment criterion of muhkam verses is ‘accuracy in 
rendering the meaning’. In mutashaabih, the assessment criteria are ‘consistency’ and 
‘inclusiveness’. Whereas, the assessment criteria of ambiguity translation are 
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‘accuracy’, ‘consistency’ and ‘inclusiveness’. Depending on these criteria, the 
previously mentioned translation strategies of the three categories of verses are 
classified into successful vs. failure. This is discussed in the next ‘discussion’ chapter 
in further detail. However, in brief terms, the following table shows the successful and 
unsuccessful strategies of each category of verses: 
Table 8.7. Translation Strategies: Success and Failure 
Muhkam Strategies Ambiguity Strategies Mutashaabih Strategies 
Success Failure Success Failure Success Failure 
Literal Transliteration Only 
Positive 
Packaging 
Mono-
Inclusive 
Unpackaging 
Literal plus 
Figurative 
Comment 
Literal 
Literal plus 
Explanation Inaccuray 
Negative 
Packaging Inaccuracy 
Figurative 
plus Literal 
Comment 
Figurative 
Transliteration 
plus Explanation ------------- 
Exclusive 
Unpackaging ------------- ------------- ------------- 
Meaning-Based 
Translation ------------- 
Multi-Inclusive 
Unpackaging ------------- ------------- ------------- 
Paraphrase ------------- ------------- ------------- ------------- ------------- 
8.3.1. Success and Failure in Translating Mutashaabih Verses 
The following table shows the exact and total statistics of success, failure and relative 
failure in translating mutashaabih verses for each translator independently. It also 
shows the total in the last row; the last row shows the total percentages for the entire 
corpus of 625 samples, i.e. 25 translators multiplied by 25 mutashaabih verses; it is 25 
rather than 30 verses for reasons mentioned previously (see section 8.2.1. above). It is 
worth noting that, in translating mutashaabih verses, figurative translation is deemed 
‘relatively unsuccessful’ due to its reduction negative consequences. Yet, at the same 
time it cannot be deemed complete failure since that would equate it with the most 
unsuccessful category, which is ‘literal’. To return to our point, the following table 
shows the following statistics of success, failure and relative failure in translating 
mutashaabih verses: 
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Table 8.8. Success and Failure in Translating Mutashaabih Verses 
1 Ali 
 
2 Qarai 
 
3 Unal 
 
4 Omar & Omar 
 
5 Arberry 
 
36%
12%
52%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
80%
12%
8%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
20%
20%
60%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
8%
56%
36%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
92%
8%
0%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
 
7 Abdel Haleem 
 
8 Khan 
 
9 Elias 
 
10 Usmani 
 
68%
32%
0%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
72%
16%
12%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
72%
28%
0%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
48%
24%
28%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
84%
12%
4%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
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11 Asad 
 
12 Malik 
 
13 Shakir 
 
14 Ghali 
 
15 Pickthall 
 
24%
40%
36%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50%
64%
36%
0%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
40%
60%
0%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
92%
4%
4%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
84%
16%
0%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
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16 Sarwar 
 
17 al-Hilali & Khan 
 
18 al-Mehri 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
 
20 Ahmed 
 
36%
32%
32%
Absolute Failure
Relative Failure
Success
30% 31% 32% 33% 34% 35% 36% 37%
84%
12%
4%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
64%
8%
28%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
32%
4%
64%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
24%
52%
24%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
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21 Ahamed 
 
22 Irving 
 
23 Tahir-ul-Qadri 
 
24 Itani 
 
25 
The 
Monotheist 
Group 
 
68%
12%
20%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
84%
16%
0%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
20%
32%
48%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
72%
28%
0%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
88%
12%
0%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
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Total Success and 
Failure in 
Mutashaabih 
Translation 
 
8.3.2. Success and Failure: Translating Ambiguous Verses 
The next table shows the exact and total statistics of success, failure and relative failure 
in translating ambiguous verses for each translator independently. It also shows the 
total success and failure in the last row; the last row shows the total percentages for 
the entire corpus of 775 samples. Similar to ‘figurative’ translation strategy occurring 
in translating mutashaabih verses, mono-inclusive unpackaging has critical reduction 
implications in translating ambiguous verses. This also leads to considering it as 
‘relatively unsuccessful’ to distinguish it from the most unsuccessful category of 
‘inaccuracy’. To return to our point, the following table shows the following statistics 
of success, failure and relative failure in translating ambiguous verses: 
Table 8.9. Success and Failure in Translating Ambiguous Verses 
1 Ali 
 
2 Qarai 
 
58% (58.24)
23% (23.36)
18% (18.4)
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
9%
39%
52%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
0%
52%
48%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
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3 Unal 
 
4 Omar & Omar 
 
5 Arberry 
 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
 
7 Abdel Haleem 
 
0%
39%
61%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
0%
48%
52%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
3%
61%
36%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
9%
48%
43%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
6%
42%
52%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
259 
8 Khan 
 
9 Elias 
 
10 Usmani 
 
11 Asad 
 
12 Malik 
 
0%
58%
42%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
6%
45%
49%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
9%
55%
36%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
0%
51%
49%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
3%
65%
32%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
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13 Shakir 
 
14 Ghali 
 
15 Pickthall 
 
16 Sarwar 
 
17 al-Hilali & Khan 
 
9%
58%
33%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
6%
52%
42%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
3%
52%
45%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
13%
52%
35%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
3%
32%
65%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
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18 al-Mehri 
 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
 
20 Ahmed 
 
21 Ahamed 
 
22 Irving 
 
3%
39%
58%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70%
0%
23%
77%
Absolute Failure
Relative Failure
Success
0% 20% 40% 60% 80% 100%
9%
42%
49%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
9%
42%
49%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
9%
55%
36%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
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23 Tahir-ul-Qadri 
 
24 Itani 
 
25 
The 
Monotheist 
Group 
 
Total Success 
and Failure in 
Ambiguity 
Translation 
 
8.3.3. Success and Failure: Translating Muhkam Verses 
The following table shows the exact and total statistics of success and failure in 
translating muhkam verses for each translator independently. It also shows the total in 
the last row, which represents the entire corpus of 1525 samples, i.e. 25 translators 
multiplied by 61 muhkam expressions. It is worth noting here that, unlike mutashaabih 
and ambiguity translation, in muhkam verses there is no relativity in success and 
failure; hence, translation strategies are divided into successful and unsuccessful. This 
is again not haphazardly the case but rather due to the semantic determinacy, 
0%
68%
32%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
6%
55%
39%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
12%
52%
36%
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
5% (5.419)
49% (48.903)
46% (45.677)
Absolute Failure
Relative Failure
Success
0% 10% 20% 30% 40% 50% 60%
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independency, mono-meaningfulness and certainty. Apart from this, in muhkam 
translation, the strategy of ‘transliteration only’ is deemed unsuccessful because it 
leaves the reader without any clue about the original meaning. More critically, it has 
been noted that translators do not use it with proper nouns but with lexical expressions, 
which have comprehensible meanings. That is, even when target language does not 
have a direct corresponding expression, it can be well defined, paraphrased or 
explained in translation. Otherwise, transliteration leaves no clue to target readers 
when they are supposed to be reading ‘explanatory translations of the meanings of the 
original Quran’. To return to our point, the following table shows the following 
statistics of success and failure in translating muhkam verses: 
Table 8.10. Success and Failure in Translating Muhkam Verses 
1 Ali 
 
2 Qarai 
 
3 Unal 
 
4 Omar & Omar 
 
14%
86%
Failure
Success
0% 20% 40% 60% 80% 100%
10%
90%
Failure
Success
0% 20% 40% 60% 80% 100%
6%
94%
Failure
Success
0% 20% 40% 60% 80% 100%
13%
87%
Failure
Success
0% 20% 40% 60% 80% 100%
264 
5 Arberry 
 
6 
Yuksel, Schulte-
Nafeh & al-
Shaiban 
 
7 Abdel Haleem 
 
8 Khan 
 
9 Elias 
 
10 Usmani 
 
11 Asad 
 
21%
79%
Failure
Success
0% 20% 40% 60% 80% 100%
19%
81%
Failure
Success
0% 20% 40% 60% 80% 100%
16%
84%
Failure
Success
0% 20% 40% 60% 80% 100%
16%
84%
Failure
Success
0% 20% 40% 60% 80% 100%
11%
89%
Failure
Success
0% 20% 40% 60% 80% 100%
11%
89%
Failure
Success
0% 20% 40% 60% 80% 100%
17%
83%
Failure
Success
0% 20% 40% 60% 80% 100%
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12 Malik 
 
13 Shakir 
 
14 Ghali 
 
15 Pickthall 
 
16 Sarwar 
 
17 al-Hilali & Khan 
 
18 al-Mehri 
 
17%
83%
Failure
Success
0% 20% 40% 60% 80% 100%
14%
86%
Failure
Success
0% 20% 40% 60% 80% 100%
13%
87%
Failure
Success
0% 20% 40% 60% 80% 100%
17%
83%
Failure
Success
0% 20% 40% 60% 80% 100%
14%
86%
Failure
Success
0% 20% 40% 60% 80% 100%
8%
92%
Failure
Success
0% 20% 40% 60% 80% 100%
5%
95%
Failure
Success
0% 20% 40% 60% 80% 100%
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
 
20 Ahmed 
 
21 Ahamed 
 
22 Irving 
 
23 Tahir-ul-Qadri 
 
24 Itani 
 
25 The Monotheist Group 
 
13%
87%
Failure
Success
0% 20% 40% 60% 80% 100%
24%
76%
Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
14%
86%
Failure
Success
0% 20% 40% 60% 80% 100%
19%
81%
Failure
Success
0% 20% 40% 60% 80% 100%
6%
94%
Failure
Success
0% 20% 40% 60% 80% 100%
16%
84%
Failure
Success
0% 20% 40% 60% 80% 100%
24%
76%
Failure
Success
0% 10% 20% 30% 40% 50% 60% 70% 80%
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Total Success and 
Failure in Muhkam 
Translation 
 
8.3.4. Mutashaabih Verses Translation: Most to Least Successful Translators  
The following graph shows the final data regarding the most to least successful 
translators in translating mutashaabih verses. It also entails an opposite reading for the 
most unsuccessful to the least. Therefore, if the graph is read from top to bottom, it 
represents the most to least successful; whereas, if it is read from the bottom to top, it 
represents the most unsuccessful to the least. Hence, it has been found that Nasr, Dagli, 
Dakake, Lumbard & Rustom’s translation is the most successful and the least 
unsuccessful. Moreover, nine translators share the least successful position. They are 
Arberry, Yuksel, Schulte-Nafeh & al-Shaiban, Khan, Malik, Shakir, Pickthall, Irving, 
Itani and The Monotheist Group. They take this place because they show zero 
occurrences for the two translations strategies deemed successful in translating 
mutashaabih, i.e. literal plus figurative comment and figurative plus literal comment. 
This entails that 100% of their strategies used are either literal or figurative which are 
the two extremes deemed failure. More importantly, the reason behind these success 
and failure positions seems to be related to whether translations have comments or 
not; the first three top successful have commentary embedded in their translations 
where there is much room for explaining mutashaabih aspects. The other less 
successful translators also have some in-text comments and footnotes, which also 
allow them to explain obscurities. In addition, one should not prejudice their highest 
alertness to the muhkam-mutashaabih distinction and its related matters. To sum up, 
the following graph shows the final results as regards the most to least successful 
translators in translating mutashaabih verses: 
14% (14.622)
85% (85.377)
Failure
Success
0% 20% 40% 60% 80% 100%
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Figure 8.1 Mutashaabih Verses: Most to Least Successful Translators 
8.3.5. Ambiguous Verses Translation: Most to Least Successful Translators 
In translating ambiguous verses, again Nasr, Dagli, Dakake, Lumbard & Rustom’s 
translation is found the best while others take different positions. Concerning the best 
translator, this could be due to the fact that ambiguity shares consistency and 
inclusiveness assessment criteria with mutashaabih, which almost require much room 
for explanation. This again could be related to the translation nature of Nasr, Dagli, 
Dakake, Lumbard & Rustom; it is a translation plus commentary. However, this is not 
the sole factor, one should also confess their highest awareness of the muhkam-
mutashaabih distinction and its relevant issues. For the fact that other translations 
which also include commentaries, like Asad’s, Unal’s and Ali’s, do not show due 
awareness of the mutashaabih aspects. This is reflected by the translation strategies 
used. To sum up, the following graph shows the final results as regards the most to 
least successful translators in translating ambiguous verses. It also entails an opposite 
reading for the most to least unsuccessful: 
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Figure 8.2 Ambiguous Verses: Most to Least Successful Translators 
8.3.6. Muhkam Verses Translation: Most to Least Successful Translators 
As mentioned earlier, the differences among mutashaabih, ambiguous and muhkam 
verses and their relevant translation problems, strategies and quality assessment 
criteria make results unpredictable across the three categories of verses. That is, 
successful translators in mutashaabih do not necessarily show similar success in 
translating muhkam verses since, as mentioned before, requirements of successful 
translation differ significantly. Instead, the different requirements may lead to the 
opposite. For instance, the top successful translators translating mutashaabih and 
ambiguous verses, who are Nasr, Dagli, Dakake, Lumbard & Rustom, are found in 
rank 12. Moreover, while the least successful translators recorded in mutashaabih as 
zero percentage occurring with 10 translators, in muhkam the least successful is 
scoring 80% while the most successful rises to 97%, which is al-Mehri’s translation. 
To sum up, the following graph shows the final results as regards the most to least 
32%
32%
33%
35%
36%
36%
36%
36%
39%
42%
42%
43%
45%
48%
49%
49%
49%
49%
52%
52%
52%
58%
61%
65%
77%
Tahir-ul-Qadri
Malik
Shakir
Sarwar
Usmani
The Monotheist Group
Irving
Arberry
Itani
Ghali
Khan
Yuksel, Schulte-Nafeh & al-Shaiban
Pickthall
Qarai
Elias
Asad
Ahmed
Ahamed
Ali
Omar & Omar
Abdel Haleem
al-Mehri
Unal
al-Hilali & Khan
Nasr, Dagli, Dakake, Lumbard & Rustom
0% 10% 20% 30% 40% 50% 60% 70% 80% 90%
270 
successful translators in translating muhkam verses; it also entails an opposite reading 
for the most to least unsuccessful: 
 
Figure 8.3 Muhkam Verses: Most to Least Successful Translators 
8.3.7. Overall Success and Failure of Mutashaabih, Ambiguous and Muhkam 
Again, the markedness level is shown here in its clearest terms. That is, mutashaabih 
is most problematic and demanding, muhkam is the least problematic and demanding 
while ambiguity comes in between. This is clear enough in the previous graphs of 
success and failure. More clearly, the top successful score in mutashaabih is less than 
the lowest successful score in muhkam. In more concrete terms, the range of success 
(from most to least successful) in mutashaabih is 64% - 0%; in muhkam it is 97% - 
80%, and in ambiguity it is 77% - 32%. This is  sufficient evidence for the markedness 
continuum of mutashaabih, ambiguous and muhkam verses and for the worthiness of 
the study as a whole. To make things even clearer, the following graph visualises the 
total percentages of success and failure of the three categories. On the one hand, the 
upper side of the graph shows the success percentages with 86% success in muhkam, 
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46% success in ambiguity and only 18% success in mutashaabih. On the other hand, 
the bottom side shows minus percentages of failure with -82% failure in mutashaabih, 
-54% failure in ambiguity and only -14% failure in muhkam. 
 
Figure 8.4 Overall Success and Failure in Translating Mutashaabih, Ambiguous and 
Muhkam 
8.4. Inconsistency in Understanding and Approaching Mutashaabih 
Regarding consistency in translating mutashaabih verses, this research has 
demonstrated that translators show high rates of inconsistency in understanding and 
approaching mutashaabih. More clearly, 17 out of the 25 translators covered in the 
study misunderstood the nature of mutashaabih; this misunderstanding affects their 
identification of mutashaabih verses and, therefore, their translation approach. 
However, these translations do not show a complete misunderstanding of 
mutashaabih, but most of them incorrectly reduce it into one meaning. The following 
table shows that the first 14 translators understand mutashaabih in a ‘figurative’ sense. 
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This understanding excludes other types of mutashaabih, which are defined in terms 
of features other than figurativeness (see section 3.2.3.). A kind of inconsistency 
resulting from this misunderstanding is where such translators understand 
mutashaabih as ‘figurative’ and translate it ‘literally’. The other group of three 
translators namely 15, 16 and 17 misunderstand mutashaabih as ‘ambiguity’. This is 
an absolute misunderstanding, as there are critical differences between mutashaabih 
and ambiguity, as the current research has shown (for further elaboration, see Section 
9.1.). The third group of translators listed from 18 to 25 demonstrate a superior 
understanding. These understand mutashaabih in general terms of meaning 
indeterminacy, multiplicity and/or implicitness. These three features are generally 
applicable to all categories of mutashaabih and afford translators an improved view in 
distinguishing mutashaabih verses from muhkam and ambiguous ones. 
Table 8.11 (Q3: 7): Translators’ Renderings of ‘تاھباشتم’ 
1 Ali Allegorical 
2 Qarai Metaphorical 
3 Unal Allegorical 
4 Khan Allegorical 
5 Asad Allegorical 
6 Malik Allegorical 
7 Shakir Allegorical 
8 Pickthall Allegorical 
9 Nasr, Dagli, Dakake, Lumbard & Rustom Symbolic 
10 Ahmed allegorical 
11 Ahamed have abstractions 
12 Irving allegorical 
13 Tahir ul-Qadri figurative 
14 The Monotheist Group a similitude 
   
15 Ghali cosimilar (Or: ambiguous 
16 Arberry ambiguous 
17 Abdel Haleem ambiguous 
   
18 Omar & Omar susceptible to various interpretations. 
19 Yuksel, Schulte-Nafeh & al-Shaiban multiple-meaning 
20 Elias no specific or exact meaning 
21 Usmani definite meanings are unknown 
22 Sarwar several possibilities 
23 al-Hilali & Khan not entirely clear 
24 al-Mehri unspecific 
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25 Itani unspecific 
Concerning translation strategies, the translators were also found to be inconsistent. 
The following table shows their inconsistency in using different methods; not even 
one translator out of the 25 under study has shown consistency in translation strategies 
used for mutashaabih verses. Instead, they all inconsistently use different strategies 
whose implications are different (see section 9.5. and its sub-sections). Additionally, 
consistency is not always a positive issue since it may mean ‘using an improper 
strategy consistently’, i.e. being consistent in committing the same mistake. This is 
why, there are highlighted rows in the following table which show that eight 
translators are almost consistent in using ‘literal’ strategy up to 20 times out of 25. 
Hence, since literal is the least proper strategy for mutashaabih verses, this means these 
translators have been negatively consistent in using the same improper strategy (for 
examples of negative consistency, see sections 9.8.6. and 9.8.7.). 
Table 8.12 Mutashaabih: Inconsistent Methodology of Translation 
  L F LFC FLC 
1 Ali 9 3 13 0 
2 Qarai 20 3 1 1 
3 Unal 5 5 15 0 
4 Omar & Omar 2 14 9 0 
5 Arberry 23 2 0 0 
6 Yuksel, Schulte-Nafeh & al-Shaiban 17 8 0 0 
7 Abdel Haleem 18 4 1 2 
8 Khan 18 7 0 0 
9 Elias 12 6 7 0 
10 Usmani 21 3 1 0 
11 Asad 6 10 7 2 
12 Malik 16 9 0 0 
13 Shakir 10 15 0 0 
14 Ghali 23 1 1 0 
15 Pickthall 21 4 0 0 
16 Sarwar 9 8 8 0 
17 al-Hilali & Khan 21 3 1 0 
18 al-Mehri 16 2 7 0 
19 Nasr, Dagli, Dakake, Lumbard & Rustom 8 1 16 0 
20 Ahmed 6 13 5 1 
21 Ahamed 17 3 5 0 
22 Irving 21 4 0 0 
23 Tahir-ul-Qadri 5 8 12 0 
24 Itani 18 7 0 0 
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25 The Monotheist Group 22 3 0 0 
  364 L 146 F 109 LFC 6 FLC 
The following graph shows the total consistency vs. inconsistency percentages in 
terms of translation strategies used in translating mutashaabih. Literal and figurative 
extremes are deemed inconsistent while literal plus figurative comments and figurative 
plus literal comments are considered consistent. The following figure shows the total 
amount of inconsistency: 
 
 
Figure 8.5. Total Inconsistency in Translating Mutashaabih 
8.5. Breaking Muhkam-Mutashaabih Exegetic Relations in Translation 
Again, the same above-mentioned table answers the question of whether translators 
keep or break the muhkam-mutashaabih exegetic relations. This is due to the fact that 
using the literal translation strategy in mutashaabih verses of figurative senses breaks 
all their relations to relevant muhkam verses. However, the figurative translation 
strategy also breaks many of these relations and may keep one only since it is a 
reductive strategy that reduces many possibilities into one only. Therefore, literal and 
figurative approaches are deemed failures in translating mutashaabih due to other 
critically negative implications (see section 9.5. and its sub-sections). Briefly, they 
reduce open-ended uncertain possibilities into a seemingly certain one. Therefore, 
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excluding other meaning possibilities means breaking other valid exegetic relations of 
a certain mutashaabih verse with its relevant muhkam ones. Yet, both the ‘literal plus 
figurative comments’ and the ‘figurative plus literal comments’ approaches keep the 
exegetic relations of the original, with the former being the most consistent and proper 
in terms of all translational aspects; it makes the target reader aware of the original 
expression and the figurative meaning added by the translator. Due to this, even 
translators who render only one figurative meaning with the literal expression are not 
deemed reductive in approach. This is because putting the literal expression forward 
and the figurative afterward and signifying the originality of the former and non-
originality of the latter provides readers sufficient space to interact with the translation 
and think of other figurative senses. In addition, it gives the reader clues as to the way 
they can comprehend mutashaabih based on the muhkam context. More importantly, 
it is also the most harmonious with the three rules of Islamic theology in translating 
the Quran, i.e. inimitability, untranslatability and conditional permissibility. To sum 
up, the following graph shows the percentages of keeping and breaking the muhkam-
mutashaabih exegetic relations. 
 
Figure 8.6. Breaking Muhkam-Mutashaabih Exegetic Relations 
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8.6. Unpackaging Mutashaabih and Ambiguous Verses through 
Translation 
Concerning the question as to whether translators keep mutashaabih and ambiguous 
verses as such in translation, it has been found that all mutashaabih verses are 
unpackaged and none of them is kept as mutashaabih in the target text; theoretically, 
it is almost impossible to achieve this aim. This is simply because it is impossible 
theoretically to find a target language expression that has exactly similar inner 
meanings, which enable it to have similar relations to translated muhkam verses 
assuming that the entire muhkam is translated accurately. Practically, throughout the 
data analysed, it has been not found any one situation where the mutashaabih 
expression is kept as such in translation. However, as regards ambiguous verses, only 
two exceptional instances were found; they show exceptional occurrences where 
ambiguous verses were kept as such in translation. Surprisingly, these two ambiguous 
expressions happen to exist in both languages with the same possible meanings; less 
surprisingly, this is due to their existence in both the Biblical and Quranic traditions. 
They are both proper nouns denoting the same referents; these two words are ‘manna’ 
and ‘Ba’l’ (see verses analysed in sections 6.5. and 6.10. respectively). The former 
‘manna’ is defined by the Oxford Advanced Learner’s Dictionary (2010) as ‘(in the 
Bible) the food that God provided for the people of Israel during their 40 years in the 
desert’. The latter, is also given two meanings similar to those of the original Arabic 
word by the English Oxford Living Dictionaries (2018); the first is a name of an idol 
that was worshiped in ‘ancient Phoenician and Canaanite lands’ and the second is a 
lexical word means ‘lord’ in Hebrew. So, the analyses of ambiguous verses 
demonstrate positive packaging, which means keeping the ambiguity intact. However, 
there are some other rare instances where translators show successful packaging 
manipulating structures and expression. All in all, the total amount of 775 ambiguous 
samples studied shows that positive packaging occurs in 5%.  Other than these 
exceptional instances, it is unlikely to have a target expression, structure and/or a 
lexical item, which conveys the same set of possible meanings as in the original. 
8.7. Success and Failure in Using the Top-Down Approach 
It has been observed that translators easily note the figurative meaning of the 
mutashaabih verses and opt for it over the literal meaning solely in those verses whose 
277 
inner context is enough notifying the intended meaning. In such verses, figurative 
translation strategy occurs in its highest rates. However, this does not mean they have 
succeeded in translating those verses since figurative translation is also deemed failure 
(see section 9.5.2.). In other instances, when translators need to consult distant context 
to get the figurative meaning they fail to do so. Accordingly, they heavily use literal 
strategy in those verses whose consistent meanings require them to consult the distant 
context. That is, they use bottom-up approach, which often overlooks macro textual 
relations. This applies to both mutashaabih and ambiguous verses. The following 
mutashaabih three examples show the highest rates of figurative strategy. Provided, it 
has been noticed that this does not occur haphazardly. But, there is an intimate relation 
between using the figurative strategy in these verses and the fact that their inner 
context is clearly helpful in distinguishing the figurative intention of the verses. More 
relevantly, in these cases translators seem to have the ‘alertness’ problems already 
solved for them by the inner context (see section 9.4.2.2.). First example is Q76: 9, 
which says ‘ ِ َّ� ِھْجَوِل ْمُكُمِعُْطن اَمَّنِإ’ (we feed you only for Allah’s face); in this verse, Allah’s 
face concept is translated literally only 16% whereas it is translated literally 44% in 
the other three verses of face concept. Similar easy distinguishable figurativeness 
occurs in other four namely Q89: 14, Q16: 26, Q51: 47 and Q68: 42. In these five 
verses literal translation occurs only 16% whereas in the total of the other 20 verses, 
it occurs 68%. This is because these five verses have the figurative senses clarified in 
their inner context while in the other 20, translators need to consult the entire Quran 
to grasp the figurative senses. That is, using the bottom-up approach has helped 
translators only in these verses. Otherwise, failure to notice the appropriateness of the 
top-down approach cause a huge failure percentage in the other 20 verses namely 68%. 
The following table shows the lowest rates of literal strategy in the previously 
mentioned five verses regardless of translators: 
Table 8.13 Success and Failure in Using Top-Down Approaches 
Strategy Q89: 14 Q76: 9 Q16: 26 Q51: 47 Q68: 42 Total 
L 1 4 6 1 8 L 16% 
F 17 19 16 21 10 F 66% 
LFC 7 2 3 2 4 LFC 15% 
FLC 0 0 0 1 3 FLC 3% 
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On the other hand, the next graph shows the high rates of literal strategy in the other 
verses. It occurs in 68% out of the total of 20 verses. This, in turn, means that 
translators have been able to notice the figurative sense only in 32%. Yet, the previous 
table of those five verses show that translators have been able to notice the figurative 
sense in 84% of the total and opt for the literal only 16%. 
 
Figure 8.7. Success and Failure in Using Top-Down Approaches 
The above discussion of top-down and bottom-up approaches is also related to 
inclusiveness and reduction of both mutashaabih and ambiguous verses. Including 
more than one proper sense indicates translators’ awareness of the macro level of 
contexts while the opposite is also true. That is, reducing several proper senses into 
one solely also indicates the failure to notice macro textual relations and reflecting on 
it. The following is a summarised table showing the total inclusiveness and reduction 
occurring in all the mutashaabih and ambiguous verses under study. 
Table 8.14 Inclusiveness and Reduction in Translating Mutashaabih and Ambiguity 
Total Statistics of Mutashaabih Translation 
Reduction 
82% 
Inclusiveness 
18% 
Total Statistics of Ambiguity Translation 
Reduction 
49%  
Negative 
Inclusiveness 
2% 
Neutral 
28% 
Inclusiveness 
18% 
  
L 68%
F 13%
LFC 18%
FLC 1%
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CHAPTER 9.  
DISCUSSION: CROSS-CATEGORY 
COMPARISON OF VERSES 
 
This chapter discusses the final results and findings presented in the previous chapter. 
It is also structured depending on the distinctive features of mutashaabih, muhkam and 
ambiguous verses. The main subjects to be discussed here are (1) the semantic 
distinctive features of each category of verses and (2) the effects of those distinctive 
features on translation problems, strategies and quality assessment criteria; many other 
sub-sections originate from these two main headings. In fact, the current study proves 
that mutashaabih verses are the most problematic, demanding and sensitive on all 
levels of translation, including understanding mutashaabih concepts, determining their 
representative verses, grasping their proper meanings via the muhkam context and, 
lastly, translating them properly. 
9.1. Meaning Determinacy, Dependency, Multiplicity and Certainty 
The analyses chapters, as well as the definitions of the three categories of verses under 
study have shown that muhkam is determinate, independent, mono-meaningful and 
certain in terms of meaning; for this reason, it has been seen as the unmarked situation 
on all comprehension and translation levels. However, mutashaabih has proven to be 
the opposite pole of muhkam; that is, it is indeterminate, most dependent, with open 
multiplicity and uncertainty of meanings. In between, lies ambiguity, which is 
relatively indeterminate, dependent, has limited multiplicity in meanings and is 
partially or completely certain. As compared with the absolute indeterminacy of 
mutashaabih, ambiguity is considered relatively indeterminate; this is in earlier 
comprehension phases while at the end it becomes determinate. At the first glance, 
meaning indeterminacy seems to be a common feature between mutashaabih and 
ambiguity, however, deeper analysis shows this is not true; despite being tentatively 
indeterminate in meaning, the possible meanings of ambiguity can be captured by the 
context with certainty. Additionally, the different meaning possibilities of ambiguity 
can be enclosed in a set of options each or all of which is certain with varying degrees, 
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depending on the micro and macro contexts. However, mutashaabih remains 
indeterminate even when properly interpreted by the micro and macro muhkam 
contexts. As a result, the optimum goal that can be achieved with mutashaabih is far 
from determinacy and certainty. More clearly, in mutashaabih, what can be achieved 
optimally is to know ‘what it is not’ while knowing ‘what it exactly is’ still 
indeterminate, uncertain and remains evolving reluctantly in an open set of options, 
each of which may have the same chance of selection. This, of course, is different 
from muhkam whose meaning is almost determinate. As well as determinacy, 
meaning dependency is a well-established distinctive feature, which shows variety in 
each of the three categories of verses under study. The previous Quranic literature and 
the current study have shown that muhkam is independent in meaning while 
mutashaabih is dependent. Similar to mutashaabih is ambiguity, which is also context-
dependent in meaning.  Moreover, meaning multiplicity is a third feature that varies 
distinctively in the three categories of verses. It is not to be mixed with meaning 
indeterminacy. More clearly, if the muhkam context is used effectively to unravel the 
indeterminacy of ambiguous and mutashaabih verses, the results show that ‘ambiguity 
becomes determinate with a closed set of certain, yet multiple, meanings’ and 
‘mutashaabih remains indeterminate with an open set of uncertain and multiple 
meanings’. This means that ambiguity could be then ‘determinate’ but still be 
‘multiple in meanings’. Ultimately, mutashaabih remains semantically indeterminate, 
multiple and open to as many interpretations as the muhkam context allows. Till now, 
features of meaning determinacy, dependency and multiplicity distinguish muhkam 
from the other two categories of mutashaabih and ambiguity; whereas, mutashaabih 
and ambiguous categories are still close to each other since they share degrees of 
indeterminacy, dependencies and multiplicity. That is, these three features put 
muhkam verses on one separate side, while they fuse mutashaabih with ambiguous 
verses on the other side. In other words, the three categories are reduced to two only 
one is muhkam, which is semantically determinate, independent and mono-
meaningful. The second is ‘mutashaabih-plus-ambiguity’ which is indeterminate, 
dependent and multi-meaningful. This is a tentative view; yet, deeper analysis shows 
that mutashaabih and ambiguity are slightly similar and significantly different. For, 
mutashaabih significantly differs from ambiguity in the degree of complexity in 
meaning indeterminacy, dependency and multiplicity. More significantly, there is still 
yet a fourth feature, which plays a pivotal role in clearly separating mutashaabih and 
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ambiguity. This is ‘meaning un/certainty’, which unravels the interwoven lines 
among the verse categories completely. Uncertainty proves to be a unique feature of 
the mutashaabih category only. That is, muhkam is semantically certain from the first 
glance and ambiguous becomes certain after a deeper analysis level whereas 
mutashaabih remains uncertain even after deeper and proper analysis. The following 
figure shows the four distinctive features of meaning and how mutashaabih and 
ambiguity remain close to each other up to the point when the certainty feature is 
considered. 
 
Figure 9.1. Semantic Features of Mutashaabih, Ambiguity and Muhkam 
The above figure shows the semantic distinctive features and how muhkam is isolated 
from both categories in all four semantic features. It also shows the overlapping area 
where mutashaabih and ambiguous categories keep close to each other in the three 
features of indeterminacy, dependency and multiplicity until the fourth ‘certainty’ 
factor is considered. When the ‘certainty’ factor comes into play, mutashaabih and 
ambiguity move far away from each other and stand as completely separate categories. 
The graph also shows that in the end ambiguity moves closer to muhkam rather than 
mutashaabih; whereas mutashaabih in the end moves far from both the other two 
categories. Indeed, while these differences may have been clearly depicted in this 
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figure, in descriptive language one has no choices other than using words such as 
‘absolute’ and ‘relative’ with indeterminacy, ‘most’ and ‘least’ with dependency and 
‘open’ and ‘closed set’ with multiplicity. This is because the first three features are a 
matter of degree and overlap. To further elaborate on this point, despite the fact that 
using the muhkam context helps in determining ‘what a mutashaabih concept is not’, 
it cannot absolutely determine ‘what it is’. On the contrary, using the muhkam context 
with ambiguous expressions helps in both determining ‘what they are not’ and ‘what 
they really are’, although the latter may allow more than one possibility but still these 
multiple possibilities are enclosed and certain. For example, to specify the meaning of 
the mutashaabih concept of ‘hand as related to Allah’, consulting muhkam verses like 
Q42: 11, Q19: 65 and Q112: 4 will lead to the conclusion that ‘it is not a tangible 
hand’; however, ‘what that intangible hand concept exactly is’ is still evolving among 
as many possibilities as the muhkam context accepts. This, in fact, is a unique feature 
of mutashaabih verses. It also constitutes additional evidence for the Quran’s 
inimitability since, for instance, the use of ‘hand’ in such a way that denotes a long list 
of meanings cannot be duplicated in the target text in a similar manner. This, in turn, 
proves that while it may be possible to package ambiguity again in translation even 
though rarely, mutashaabih can never be packaged again in translation. As regards 
ambiguous verses, once improper meanings are excluded via the muhkam context, the 
remaining possible meanings are limited, determinate and certain. For instance, in the 
referential ambiguity of verse Q84: 6 namely ‘ھیقلامف’ (and then encountering Him/it), 
the pronoun is reluctant between only two options and there is no third one. The case 
is the same for almost all the 30 ambiguous verses studied. Sometimes, there are up to 
three or four possibilities, but still determinate.  
Apart from the previously discussed distinctive features, there is another significant 
difference between ambiguity and mutashaabih. It lies in the reasons behind each 
category. That is, while the reasons of ambiguity are lexical, referential or structural, 
the reasons causing mutashaabih are completely different (see section 3.6.). 
Dissimilarly, mutashaabih uniqueness results from its dynamic, relative and dependent 
nature. Here dynamicity, relativity and dependency are not to be mixed with the 
previously discussed ones. They are considered here from a different perspective. In 
fact, reasons causing mutashaabih lie in its relation to Allah (sw) as the speaker of the 
Quran. For instance, the concept of ‘hand’ cannot be deemed ‘mutashaabih’ by itself, 
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it is mutashaabih only when related to Allah (sw) and to those muhkam verses 
describing Allah (sw) as having ‘no similarity of whatever kind to whatever’. 
Consequently, if any speaker uses expressions like ‘hand’, ‘coming’, ‘leg’ and other 
mutashaabih concepts in human writings, they will not lead to mutashaabih category. 
Similarly, they will not cause problems similar to those of mutashaabih even if used 
figuratively. Accordingly, ‘mutashaabih’ is unique solely to its Unique Speaker who 
is Allah (sw) and to his other speech, which is the entire muhkam context. Therefore, 
only by knowing the semantic propositions throughout the muhkam network of the 
Quran, one can distinguish mutashaabih verses and decide on different aspects of their 
meanings, such as ‘outer vs. inner’, ‘literal vs. figurative’, ‘consistent vs. inconsistent’ 
and so on. On the contrary, ambiguity is an inherent feature of language that applies 
to all contexts of discourse; it is inherent due to the intrinsic linguistic factors like 
polysemy, homonymy and structures lending themselves to more than one 
grammatical reading. To sum up, while ambiguity is an inherent linguistic feature 
general to all kinds of discourses, mutashaabih is unique and specific to Allah (sw), 
the Quran as His speech and probably the related metadiscourse. 
9.2. Mutashaabih as Implicature in Grice’s Terms 
Another relevant topic in meaning indeterminacy is the concept of implicature 
introduced by Grice in 1975. Generally, meaning indeterminacy has been often seen 
as inefficient use of language and rarely considered as intended manipulation on the 
side of speakers. However, in the Quran where the Speaker is Allah (sw), the situation 
is the opposite. That is, intentional manipulation overrules insufficiency of language 
use. Grice (1975, p. 47) proposes four maxims for speech to be deemed co-operative. 
He (1975, p. 47) maintains that in order for speech to be considered co-operative, it 
should meet four maxims:  
1. Quality: a speaker should be truthful in his/her communication. 
2. Quantity: a speaker should give due information needed in communication - neither 
more nor less. 
3. Manner: a speaker should be clear, neither obscure nor ambiguous. 
4. Relevance: speakers’ speech should be relevant to the current situation of the 
conversation. 
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Therefore, Grice considers meaning indeterminacy as floating the third maxim of 
manner. This, in turn, implies the same for mutashaabih and ambiguous verses since 
they are indeterminate whether absolutely or relatively. Yet, this is not applicable to 
the Quran where it does indicate a purposeful rather than insufficient use of language. 
Despite that, Grice also confirms that speakers sometimes deliberately manipulate 
indeterminacy. Hence, he presents the concept of ‘implicature’ defining it as the case 
when speakers may intentionally break one or more of the four maxims to convey an 
implied meaning (Grice, 1975, p. 43-44). What is relevant to our situation is that, in 
the Quran it is well-established that all levels of ‘what, how, when and where 
everything is placed’ are set deliberately and in an inimitable way. For this reason, the 
Quran exegetes and scholars present a long list of reasons as to why mutashaabih 
verses exist in the Quran (see section 3.6.). Similarly, those reasons are applicable to 
ambiguous verses if indeterminacy is considered in its general terms. Furthermore, the 
concept of ‘implicature’ as breaking certain rules to imply certain meanings is more 
applicable to mutashaabih and ambiguous verses of the Quran since the speaker is 
Allah (sw) and His speech is the inimitable Quran, which is intended to be an 
everlasting miracle; one cannot think of a context with most higher intentionality than 
this. Moreover, the implicature concept also goes in line with the two levels of 
meaning in mutashaabih verses (superficial/outer and implied/inner). That is, meaning 
levels of mutashaabih are the same as the outer and implied meanings of implicatures: 
in both cases the intended meaning is the implicit rather than the explicit one. Further, 
as metaphor is also seen by Grice as an intentional disruption of truthfulness of speech, 
mutashaabih is deliberately departing from the outer or literal level of meaning to 
imply as many inner or figurative meanings as the muhkam context allows. Further, 
mutashaabih and ambiguity might be supposedly deemed negative if and only if the 
micro and macro context they occur in cannot help in explicating them. However, this 
cannot be the case with the Quran since the micro and macro contexts of muhkam 
verses provide sufficient information to unravel the obscurities. Yet, this is a matter of 
degree. That is sometimes, the inner or micro context of mutashaabih and ambiguous 
verses is enough to explicate its meanings and sometimes the reader, listener, 
interpreter and/or translator need to consult distant context to decode their proper 
meaning. Then, if they were unable to decode it, this would be due to their own 
limitations and lack of sound knowledge rather than being intrinsic features of the 
Quran. Further, it could be seen in its most powerful and purposeful use in the Quran 
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especially where mutashaabih expressions are set in a way that exhibit the optimal 
potential of meanings. Last but not least, since it is this easy to accept Grice’s 
implicature concept in human language, this should be much more acceptable in Allah 
(sw), who is their Creator and namely in His discourse of ‘challenging inimitability’, 
i.e. the Quran. To sum up, while indeterminacy may signal a shortcoming on the side 
of speakers, in the Quran this is absolutely not the case. Instead, it is meant 
intentionally and purposefully for certain reasons including, among others, those 
mentioned in Chapter two (see Section 9.2.). Consequently, Grice’s implicature proves 
that such disputable verses as mutashaabih are manipulated purposefully. That is, in 
terms of such a linguistic account as Grice’s, it is easy to understand the reason behind 
mutashaabih verses, an issue that raises many disputes and counter-arguments toward 
the Quran and Islam since the revelation era. 
9.3. The Key Role of Micro and Macro Context 
It is a well-established fact that mutashaabih and ambiguous verses are dependent in 
meaning on the muhkam context. Hence, in order to understand and translate them 
properly, translators need to consult the entire muhkam context of the Quran. This 
approach is the top authentic way to interpret the Quran (see section 3.9.); it is 
unanimously agreed on by all Islamic scholars especially the interpreters and scholars 
of the Quran. However, while trying to interpret and/or translate a certain verse, it is 
hard to consult the entire context of 604 pages and 6236 verses. As a result, the 
analysed data show that translators do not or could not manage to follow this approach 
of interpretation. This, in turn, results in many inconsistencies and mistranslations. 
More clearly, most of mutashaabih verses have inner/literal and outer/figurative 
meanings. As being a sort of implicatures, the inner or figurative senses are the 
intended rather than the outer or literal for the fact that the former are more consistent 
with the entire context rather than the latter. Yet, translators have seldom observed this 
well. They have observed this only in a few instances where the inner context of the 
verse under translation makes it clear to them that the intended senses are the inner 
rather than the outer. Conversely, most translators fail to grasp the inner senses when 
the close context does not help. That is, they fail to notice the distant muhkam-
mutashaabih relations. To use translation studies terms, the majority of translators 
have used the bottom-up approach rather than the top-down one while the latter is 
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agreed on as the best to give properly fitting and consistent renderings. It is worth 
quoting Baker’s words here: 
Snell-Hornby (1988:69) suggests that ‘textual analysis, which is an 
essential preliminary to translation, should proceed from the “top down”, 
from the macro to the micro level, from text to sign’, and Hatim and 
Mason’s model of the translation process (1990, 1997) also adopts a top-
down approach, taking such things as text-type and context as starting 
points for discussing translation problems and strategies. The top-down 
approach is the more valid one theoretically, but for those who are not 
trained linguists it can be difficult to follow: there is too much to take in 
all at once. (Baker, 2011, p. 5) 
In fact, the appropriateness of top-down approach is a given in translation studies and 
as basic as the well-known rule of reading the text entirely before starting to translate 
it in parts. This helps to have holistic and consistent understanding. Hence, in 
translating texts of, let say, one page, it is so easy to follow this approach in order to 
get the meaning consistent with both the macro level and micro level units of the text. 
However, despite being the best approach, it is really hard to follow the top-down 
approach in translating texts as long as the Quran. As Baker says, “there is too much 
to take in all at once” (2011, p. 5). Theoretically speaking, it requires interpreters and 
translators to have the entire Quran at once in dealing with each single verse. 
Therefore, the shorter a text is, the easier it is to follow this approach while the opposite 
holds true.  Accordingly, in order to alert translators to the pivotal role of the macro 
or distant context, it is important here to emphasise the micro-macro or close-distant 
distinction of contexts. In fact, this applies to all kinds of verses whether muhkam, 
mutashaabih or ambiguous; yet, it is more pivotal in mutashaabih and ambiguous 
respectively because of their meaning dependency. Moreover, muhkam independency 
does not mean it has no micro and macro context relations. On the one hand, each 
verse has paradigmatic relations in its inner context inside the verse per se and with 
the close preceding and proceeding verses. On the other hand, it also has syntagmatic 
relations with other verses of the entire Quran. Furthermore, it is worth here to suggest 
a third category of relations, which can be termed, ‘crossigmatic relations’; these are 
the intersecting relations of each verse’s paradigmatic and syntagmatic relations. That 
is, there are cases where paradigmatic and syntagmatic relations cross each other and 
work simultaneously formulating a third category of relations named crossigmatic 
relations. This suggests that relating a verse paradigmatically to its inner context, the 
preceding and proceeding verses gives a certain meaning component like X while 
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relating it syntagmatically to other distant verses gives another meaning component 
like Z. Further, where both the paradigmatic and syntagmatic relations cross each other 
and work at the same time, they give a third meaning component like XZ. The 
following diagram explains these three types of relations among different verses of the 
Quran whether muhkam, mutashaabih or ambiguous: 
 
Figure 9.2. Syntagmatic, Paradigmatic and Crossigmatic Relations among Quranic 
Verses 
For instance, the ambiguous verse Q55: 6 states: ‘نادجسی رجشلاو مجنلاو’ (stemless 
plants/stars and trees prostrate). If the micro level of the inner context of the verse is 
considered, the resulting meaning could be ‘stemless plants’ since it is coordinated 
with ‘trees’ and coordination is used unmarkedly to connect entities of similar 
categories; therefore, the verse’s paradigmatic pattern of relations may highlight the 
meaning of ‘stemless plants’. However, if the syntagmatic pattern of relations is 
considered, another set of 10 verses may well highlight the other sense of ‘stars’. These 
verses are Q13: 13, Q17: 44, Q21: 79, Q24: 41, Q38: 18, Q59: 24, Q62: 1, Q64: 1, 
Q16: 49, Q22: 18. Eight of them state generally that all things ‘حبسی’ (yusabbih: glorify) 
and many things ‘دجسی’ (yasjud: prostrate) to Allah (sw) including stars. More 
specifically, the last two verses state that ‘all things including stars prostrate to Allah’. 
For instance, verse Q22: 18 directly states, “to God prostrates whoever is in the 
heavens and whoever is on the earth and the sun, the moon, the stars…” (Qarai, 
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2005, Q22: 18). In this verse, ‘prostrating’ is directly linked to ‘the sun, the moon, the 
stars’ and the like. Therefore, if only the paradigmatic inner relations of ‘مجنلا’ are 
considered, it gives the meaning of ‘stemless plants’. Similarly, if it is only seen in 
terms of the syntagmatic relations, it gives another meaning of ‘stars’. Yet, in terms of 
crossigmatic relations where both the paradigmatic and syntagmatic relations cross 
each other and work simultaneously, a double meaning will work at the same time. 
That is, paradigmatic and syntagmatic are one-sided relations while crossigmatic 
relations are two-sided ones that put both paradigmatic and syntagmatic relations into 
play together. This similarly applies to verses like Q84: 6 which says ‘ َكَِّنإ ُناَسن ِْلإا اَھَُّیأ اَی
 ِقَلاَُمف اًحْدَك َِّكبَر ىَلِإ ٌحِداَك ِھی ’ (O Man! You are labouring toward your Lord laboriously, and 
then you will encounter ‘Him/it’). Another example is verse Q20: 110 whose both 
meanings are simultaneously highlighted by the micro and macro levels of contexts; 
it says ‘  اَم ُمَلْعَیاًمْلِع ِھِب َنوُطیُِحی َلاَو ْمَُھفْلَخ اَمَو ْمِھیِدَْیأ َنْیَب ’ (Allah knows what is before and behind 
them and they cannot encompass it/Him with their knowledge). Accordingly, it has 
been noticed that translators fail in using the top-down approach in translating 
mutashaabih as well as ambiguous verses. The total results and findings of these points 
have been already mentioned in the previous chapter (see section 8.7.). 
9.4. Translation Problems: Mutashaabih, Ambiguous and Muhkam 
Verses 
The translation problems and difficulties encountered in translating mutashaabih, 
ambiguous and muhkam verses vary significantly. The following discussion addresses 
the translation problems of each category of verses and shows the differences among 
them. It starts with muhkam verses as the ‘unmarked’ category with least problems. 
Then, it discusses problems of translating mutashaabih and ambiguous verses 
respectively. As we have seen before, muhkam is semantically determinate, 
independent, mono-meaningful and certain. These aspects of meaning make it the least 
problematic as compared with mutashaabih and ambiguous verses which are both 
indeterminate, dependent, multi-meaningful. The semantic features of muhkam are 
common in most of human-written texts; that is, they are the rule rather than the 
exception. This entails that most of what has been introduced in translation studies 
about translation problems or even strategies have potential to be applicable to 
muhkam rather than mutashaabih or ambiguous verses. However, this is also relative 
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due to the linguistic uniqueness of the Quran whose inimitability is proved on all 
levels. Of course, part of the inimitable Quran is muhkam verses, which are seen as 
more straightforward than mutashaabih and ambiguous verses. This is to say that even 
the most straightforward muhkam verses of the Quran are more challenging in 
translation than other sorts of human-written texts because of their proved 
inimitability. Further, the Quran is loaded with unique features of religious, cultural 
and linguistic specificities on both levels of form and content. In muhkam verses, those 
specificities have the minimum rates, yet still much greater than in normal human 
language. Consequently, throughout the current study, whenever muhkam is described 
as easy, straightforward, less demanding and so on, this is true only in comparison 
with mutashaabih and ambiguous verses of the Quran. However, as a part of the 
inimitable Quran, when muhkam is compared to any sort of human-written texts, it 
proves to be most marked level of discourse. This, of course applies even in 
translational aspects. The following figure is an approximation, which aims to clarify 
this point: 
 
Figure 9.3 Challenge Markedness Continuum of Human and Allah’s Speech 
Hypothetically, the above graph shows the relative position of muhkam as well as 
other categories of verses. So, where muhkam is compared with ambiguous and 
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mutashaabih verses of the Quran, it will be seen less problematic and demanding; 
whereas, comparing it with human speech, it is seen as most marked, problematic and 
demanding. This is why the evidence for the untranslatability of the Quran is always 
presented regardless of the difference between muhkam and mutashaabih verses. That 
is the entire Quran is untranslatable and inimitable, including muhkam, let alone 
mutashaabih and ambiguous verses. In other words, while muhkam shares semantic 
aspects like determinacy, independency and certainty with human language, this does 
not mean it is ‘imitable’. Accordingly, as well as specific translation problems, 
muhkam verses also exhibit those regular translation problems of non-existence of 
equivalents in the target language. Some of these are mentioned by Baker (2011, pp. 
15-23): ‘culture-specific concepts’, ‘TL lacks a lexical item for the SL concept’, 
‘semantic complexity of SL word’, ‘differences between SL and TL in expressive 
meanings of words’ and so on. After all, all areas in which the source and target 
languages deviate from each other raise various translation problems. Therefore, this 
is to emphasise that most translation problems introduced in translation studies 
literature have potential applicability to muhkam. This is applicable to the total number 
of muhkam verses which are let say around 5000; yet, the current research studies only 
30 ones. Therefore, it will discuss only those that are relevant to the semantic levels 
studied and those relevant to the comparison with ambiguous and mutashaabih verses. 
The uniqueness of the Quran underpins problems that are much more complex. Its 
inseparable relations between content and form is much greater than in poetry or 
literary works in general. This applies generally to the entire Quran, of which muhkam 
is the majority. It suffices to requote Toker here:  
The Hebrew Scriptures are (w)holy untranslatable because any 
translation of the Torah would inevitably alter its letter entirely. In this 
Judaic framework, the signified and the signifier, the spirit and the letter, 
of the Torah are totally inseparable and any attempt to extract and isolate 
the univocal spirit of the Law from its letter would in fact ruin it entirely. 
(2005, p. 39) 
Steiner (1998, p. 63) goes further than this, stating “the omission or the addition of 
one letter [of the Torah] might mean the destruction of the whole world”. Despite 
being too extreme, to take it figuratively, this is plausibly applicable to the Quran and 
its muhkam verses. Furthermore, almost all research about translating the Quran has 
some evidence about specific translation problems of muhkam verses. However, the 
following is an attempt to single out sources of problems rather than micro instances 
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of them. However, those micro instances of problems are also substantiated and 
interwoven in the discussion of the analysis three chapters where almost each single 
verse of the 90 studied shows instances of ‘inaccuracy’ and/or ‘inconsistency’ due to 
different reasons. The following table shows all the common and specific problems of 
the three categories of verses, which will be discussed in the following sections one 
by one: 
Table 9.1 Translation Problems of Mutashaabih, Ambiguity and Muhkam 
 Mutashaabih Ambiguous Muhkam 
Specific to mutashaabih Understanding ---------------------- -------------------- 
Shared in mutashaabih 
and ambiguous with 
varying degrees of 
complexity 
Alertness Alertness -------------------- 
Shared problems in all 
categories of verses 
Comprehension Comprehension Comprehension 
Transfer Transfer Transfer 
Shared in mutashaabih 
and ambiguous with 
varying degrees of 
complexity 
Consistency Consistency -------------------- 
Inclusiveness vs. 
Reduction 
Inclusiveness vs. 
Reduction -------------------- 
Again, this table shows markedness continuum with mutashaabih having six sorts of 
problems, ambiguity having five sorts of problems and muhkam having two only. 
More significant than the number of problems is their complexity degree. That is, 
although the table shows some common problems in all the three categories, deeper 
analysis show that they also differ in their complexity degrees with mutashaabih being 
the most complex. 
9.4.1. Problems in Translating Muhkam Verses 
To start with muhkam verses first, two sources of problems are to be mentioned here. 
The first source is applicable to all translation instances and intrinsic to the differences 
between the source and target languages of translation. It is also common in human-
written texts too. The second source of problems is specific to the Quran only. This 
comes on top of the previous set of problems due to several reasons. One of them is 
the very fact that Allah (sw) is the speaker which forms the core of any problem in 
translating all verses of the Quran whether muhkam or otherwise. This is because of 
292 
the previously discussed concept of ‘i’jaaz’ or inimitability. Additionally, the 
inseparable ties between the Quran and the Arabic linguistic system (see section 2.2.2.) 
make it unfeasible to duplicate this sacred book in another language. This is simply 
because the relation between the speaker and his intended meanings, which are 
universal and applicable to all humans and all times, cannot be repeated nor imitated 
by any human being, not even prophets. To sum up, muhkam verses of the Quran have 
two sources of problems: comprehension and transfer. 
9.4.1.1. Comprehension Problems 
Understanding the Quran is probably more challenging than translating it, since it 
takes years to comprehend it partially, let alone fully. That is, from the revelation era 
till now hundreds of interpretations have been compiled while not covering or even 
pretending to cover all of its meanings aspects yet. The comprehension stage involves 
several requirements for translators of the Quran like: 
1. Optimum command of Arabic in all its aspects to reach an optimal level of 
comprehension, especially knowledge of Classical Arabic which is the variety 
spoken at the Quran revelation era. 
2. Knowledge of the context of revelation, which provides sufficient clues for 
understanding chapters and verses in terms of the reasons of revelations, whom 
were meant and whom were addressed directly by those verses. In turn, this requires 
profound knowledge of Islamic history and hadith traditions of the revelation era 
and the Prophet’s life. 
3. Optimum command of branches of Quranic sciences and interpretations, which 
give basic methods for comprehending meanings, texture of the Quran and its 
linguistic mechanisms. This, of course, includes the distinction between muhkam 
and mutashaabih as well as issues like inimitability, abrogating vs. abrogated 
verses, etc. A reasonable understanding of all these aspects is necessary for 
outlining the basics of proper interpretation and proper translation methodologies. 
To sum up, the specific features of the Quran, its texture and what constitutes its 
uniqueness need to be taken into consideration in dealing with each single verse. This 
is because there are networks of meanings on so many levels and lexical relations that 
go beyond single verses. The uniqueness of the Quran makes many linguistic models 
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of analysis inadequate for both exegetes and translators. Therefore, knowledge of the 
Quranic sciences and interpretation is a prerequisite to determine the right tools and 
models for appropriate comprehension. 
9.4.1.2. Transfer Problems 
Once muhkam verses are comprehended properly, transfer problems come into play. 
That is, when translators have captured the meanings properly, they will pass this 
source of problems and move on to the next one which is how to render those meanings 
into the target language. Here, the most critical question is how to render language-
specific, culture-specific and religion-specific expressions and concepts into a target 
language, which lacks equivalents for those original ones? Given that the Quran is 
untranslatable in the sense of reproducing its aesthetics and full semantic potential (see 
section 2.2.5.), translators need to strive to achieve feasible goals such as rendering 
part of its meaning potentiality. Therefore, translators of the Quran should not be 
assessed in terms of aspects other than meaning. This is because those other aspects 
have been already proved to be untranslatable (see section 9.8.1. for examples of this 
kind of problems). 
9.4.2. Problems in Translating Mutashaabih Verses 
In addition to the previously mentioned two sources of problems encountered in 
translating muhkam verses, mutashaabih verses have four other sources of problems; 
these are: (1) ‘understanding’ the mutashaabih phenomenon in all its aspects, (2) 
‘alertness’ to verses representing the mutashaabih, (3) consistency in the entire 
translation approach and (4) inclusiveness vs. reduction. It is worth noting here that 
the problem of ‘comprehending’ muhkam verses differs from the problem of 
‘understanding’ mutashaabih phenomenon in that the former means comprehending 
the meaning content of muhkam verses which is a prior step to transfer, while the latter 
means understanding the phenomenon of mutashaabih verses and their distinctive 
features; it comes even before settling for the translation process. Additionally, 
mutashaabih also have comprehension and transfer problems as well.  
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9.4.2.1. Understanding Problems 
As far as translation is concerned, the first and most effective problem of mutashaabih 
is to properly understand the phenomenon of mutashaabih verses and what is special 
about them. This forms the outline for all next stages and comes before everything 
else. It is to understand the definitions of mutashaabih verses and their specific textual 
features, which dictate only one valid way of interpretation, i.e. via relevant muhkam 
verses. Having missed a proper understanding of the mutashaabih phenomenon, 
translators fall in various sorts of inconsistencies on different levels. That is, mis-
defining mutashaabih verses leads to a network of inconsistencies, mistranslations and 
problems scattered everywhere in the entire translation of the Quran. It is the basis that 
formulates all the successive stages and can be the departure point for solving all the 
next problems. Understanding the mutashaabih phenomenon can be achieved by a 
thorough and careful study of ‘muhkam and mutashaabih’ branch in the sciences of 
the Quran prior to the translation process. The current thesis is set to fill this gap as 
well as other several ones and to put the ‘muhkam and mutashaabih’ branch at the very 
beginning stages of translating the Quran (see sections 1.1. and 1.4.). 
9.4.2.2. Alertness Problems 
This occurs when translators deal with mutashaabih verses while being not alert to 
their mutashaabih aspects. As a result, they do not use the proper approach for 
comprehending and then translating them. This is just what Baker (2011, p. 69) 
mentions about the first difficulty in translating idioms is to be able to recognise them. 
However, idioms are less problematic since it is commonly used and well established 
in each language in mono- and bilingual dictionaries. Additionally, they are less 
sensitive in normal human language than the situation of the Quranic highest rates of 
sensitivity since it “carries much greater influence than other writings, whether ancient 
or modern, it has the potential to do both much greater good and much greater harm 
than other documents or translations” (Ciampa, 2011, p. 3). This is Ciampa’s statement 
about Bible translation, yet it is equally applicable to translations of the Quran as well. 
To return to our point, alertness problems becomes much easier if the previous one 
has been overcome properly since a sound understanding of mutashaabih leads 
translators to properly distinguish respective mutashaabih verses, at least the most 
prototypical ones like those studied in this research. Otherwise, alertness problems 
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would be too serious if translators misunderstand the mutashaabih phenomenon. For 
instance, if translators define ‘mutashaabih’ solely as ‘figurative’ verses as has been 
done by 13 translators under this study, this would make them unaware of many non-
figurative mutashaabih verses and deal with them as muhkam. Moreover, they may 
include many figurative muhkam verses in what they consider as mutashaabih. 
Conversely, if translators understand the definitions of mutashaabih properly, they will 
know their representative verses and give them their due consideration accordingly. 
To put it in a nutshell, translators need to be alert to every single mutashaabih verse in 
the total of 6236 Quranic verses in order to treat them accordingly. This problem is so 
challenging that for around 1430 years or so, no interpreter of the Quran has produced 
a comprehensive list determining all muhkam and mutashaabih verses. This may be 
intrinsically unfeasible due to the disputable nature of mutashaabih (see section 
3.2.3.). As a result, representative verses of mutashaabih are also disputable and cannot 
be determined exclusively. Therefore, alertness to mutashaabih verses may be more 
complex than the previous problems; it may be possible to agree on certain definitions, 
yet it is hard to apply these definitions on verses in the same manner by different 
Islamic schools, interpreters and translators. The current research, however, focuses 
only on those verses that are unanimously deemed mutashaabih. 
9.4.2.3. Comprehension and Transfer Problems 
These two kinds of problems are shared by muhkam, ambiguous and mutashaabih 
verses. However, as mentioned before, comprehension here means grasping the proper 
meaning content of specific mutashaabih verses to be transferred into the target 
language. Having overcome the previous problems, translators need to be aware that 
mutashaabih is semantically indeterminate, dependent, multi-meaningful and 
uncertain. These features of mutashaabih require much more effort in comprehending 
the meanings of mutashaabih than in the case of muhkam or ambiguous verses. 
Ultimately, translators need to know that meanings of mutashaabih verses lie 
somewhere in their exegetic dependency on the micro and macro muhkam contexts 
and not in themselves. Hence, one definition of mutashaabih says they are verses, 
which do not stand by themselves in meaning while muhkam verses do (al-Suyooti, 
2008, p. 425 and Zarzoor, 1981, p. 165). Therefore, this will again require translators 
to properly understand relevant muhkam verses to exclude improper meanings of 
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mutashaabih and transfer the proper ones. After comprehending the meaning contents 
rightly, excluding improper meanings and specifying proper ones, the next problem is 
how to overcome problems of non-equivalence. An integral part to this problem is to 
choose the proper translation strategy and render the proper meaning that is consistent 
with all levels of interpreting and translating. However, this is not the last stage as in 
muhkam verses, yet there are still other two kinds of problems occurring in the transfer 
phases. These are consistency and inclusiveness vs. reduction. 
9.4.2.4. Consistency Problems 
Once all the previous four problems have been overcome and the proper meaning(s) 
of mutashaabih specified, translators need to transfer only those meanings, which are 
consistent with the micro and macro muhkam contexts. Consistency is an extremely 
critical issue relating to all the stages of the translation process from comprehension 
to transfer. It is the most critical and sensitive part of mutashaabih since anti-Islamic 
discourse sees it as breaking the miraculous nature of the Quran. Translators need to 
be consistent in: (1) understanding the mutashaabih phenomenon, (2) identifying 
mutashaabih verses, (3) translation methods used in translating them, (4) the meanings 
of mutashaabih concepts they transfer with the micro and macro contexts of muhkam 
verses and (5) keeping the muhkam-mutashaabih exegetic relations. These five levels 
of consistency are discussed in separate sections in this chapter depending on what has 
been found in the analyses chapters. 
9.4.2.5. Inclusiveness vs. Reduction Problems 
Last but not least, when all the previous challenges are overcome, translators still face 
one last and similarly critical problem. This is due to the fact that even when all the 
previous stages are done properly, mutashaabih still has open-ended set of possible 
meanings. Here, translators have two choices either to reduce all the possible meanings 
to one only, which is deemed failure or to strive to include more than one. The former 
is improper since the uncertainty feature of mutashaabih shows that it is completely 
hard to opt for one meaning over others. Additionally, reduction strategies negatively 
affect the meaning potential for target readers who will think that the original sets one 
meaning only. Moreover, if the rendered one meaning is inconsistent, it will turn the 
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semantic propositions void. Conversely, inclusive strategies overcome both these two 
risks. 
9.4.3. Problems of Translating Ambiguous Verses 
As mentioned before, ambiguity has common features with both muhkam and 
mutashaabih in terms of its semantic features. It comes as less marked than 
mutashaabih and more marked than muhkam. On the one hand, it shares 
indeterminacy, dependency and multiplicity with mutashaabih, yet with significantly 
varying degrees. It also shares certainty with muhkam on the other hand. Ambiguous 
verses raise five sorts of problems namely alertness, comprehension, transfer, 
consistency and inclusiveness vs. reduction problems. These seem exactly similar to 
five of the mutashaabih translational problems. However, they also differ significantly 
in terms of complexity degrees. This, in turn, shows the uniqueness of mutashaabih 
and its highest markedness level. Again, included in these five sorts of problems are 
comprehension and transfer, which are shared by all of the three categories of verses. 
To return to our point, indeterminacy of mutashaabih is much far from that of 
ambiguous verses since the latter category can be turned determinate if the muhkam 
context is used sufficiently while the former cannot be made determinate by all means. 
Moreover, ambiguity is similar to mutashaabih in meaning multiplicity and 
dependency on the muhkam context as well. However, despite having multiple 
meanings, meaning certainty of ambiguous verses can be achieved while in 
mutashaabih it cannot be. That is, the indeterminacy of ambiguity is relative while that 
of mutashaabih is absolute; by using the muhkam context properly, ambiguity could 
be disambiguated into a certain and limited set of meanings and, therefore, turned 
determinate in the end. Distinctively, mutashaabih has an additional sort of problems, 
which is specific to it only; this is ‘understanding problems’ because the definitions of 
mutashaabih are disputable whereas the definition of ambiguity, its categories and 
representative verses stand out straightforwardly. To sum up, ambiguous verses are 
less problematic than mutashaabih and more than muhkam. The following are the five 
sorts of ambiguity translational problems. 
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9.4.3.1. Alertness 
This means translators need to know if the current verse under translation is ambiguous 
or not. This is not always straightforward. For instance, translators may easily 
overlook lexical ambiguity if they do not have an idea about other possible meanings 
of the ambiguous word. For example, many may overlook the other meaning of ‘مجنلا’ 
(al-najm) since it is mainly used to refer to ‘stars’ in contemporary language. 
Nowadays, it is not common to use this word to mean ‘stemless plants’. The same 
applies to the word ‘لمجلا’ (al-jamal), which means both ‘thick rope’ and ‘camel’, but 
the former meaning is archaic while the latter is the most prevalent one in 
contemporary use. This applies to structural ambiguity as well. Translators can be alert 
to such varieties, as mentioned before, by studying the usage of Arabic in the 
revelation era. In some cases, however, ambiguity in the Quran is intended to convey 
multiple meanings simultaneously. This is an instance of implicature in Grice’s terms 
where the maxim of manner is violated intentionally to convey additional meanings. 
This is especially the case where ambiguous parts have various possible meanings that 
are equally highlighted by the micro and macro muhkam context (see verses analysed 
in sections 6.20 and 6.21). Therefore, the first problem in translating ambiguous verses 
is to be aware of their ambiguity. 
9.4.3.2. Comprehension and Transfer Problems 
Once a verse under translation is identified as ambiguous, translators need to know the 
possible meanings and be aware that those possible meanings may be all intended. 
This happens where the possible meanings all go consistently with the micro and 
macro muhkam contexts. After comprehending the meaning contents rightly, 
excluding improper meanings and specifying the proper ones, the next problem is to 
transfer them properly; this requires overcoming problems of non-equivalence. 
Further, it is critical to use a suitable strategy that fit the requirements of each category 
of verses (see section 9.6. and its sub-sections). 
9.4.3.3. Consistency 
In some cases, Quranic ambiguities may include improper meanings that completely 
oppose the intended message or are drastically inconsistent with the Quranic context. 
Translators need to be aware of this as well to avoid inappropriate or inconsistent 
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translations. The issue of inconsistency here is generally similar to that of the 
translations of mutashaabih verses. Nevertheless, it is most straightforward and easy 
to single out via the micro or inner context of the verse under study per se. Yet, 
unravelling inconsistent meanings of mutashaabih requires translators to have sound 
knowledge about many muhkam verses from the close and distant levels of contexts 
(for further details of this point, see sections 9.3. and 8.7.). Returning to our point, the 
meaning of ambiguous verses is also dependent on the muhkam context, at both the 
micro and macro levels. Accordingly, the translator needs to consult the muhkam 
context to specify the proper meanings and exclude those, which are inconsistent with 
the muhkam context. Excluding improper meanings in mutashaabih and ambiguous 
verses is so critical that target readers may think that such inconsistencies are intrinsic 
to the original. 
9.4.3.4. Inclusiveness vs. Reduction Problems 
Accordingly, translators need to avoid over-specification and reduction of many 
possible and highly important meanings. After excluding improper meanings and 
specifying the plausible meanings, translators face the problem of either choosing one 
possible meaning and reducing the original’s potential or trying to render more than 
one which is not an easy task. Yet, it is easier in ambiguous verses than the case of 
mutashaabih because most ambiguous verses have no more than two meanings up to 
four as maximum; whereas, mutashaabih has as many meanings as the muhkam 
context accepts. However, the translator needs to strive to maintain semantic richness, 
especially in cases where it is difficult to justify the choice of one meaning over others. 
9.5. Strategies in Translating Mutashaabih Verses 
It has been noted throughout the literature review that Islamic theology sets conditions 
for translations of the Quran to be deemed ‘permissible’ and ‘acceptable’. These 
conditions are basically three interrelated ones, which impact on the entire process of 
translation in its different phases. They are the ‘inimitability’, ‘untranslatability’ and 
‘impermissibility vs. conditional permissibility’ of translating the Quran. Such rules 
are well established in terms of theory and practice (see sections 2.2.1.; 2.2.2. and 
2.2.5.). Moreover, they have been extremely useful for analysis purposes. They set a 
sound departure point for assessing and appreciating translations of the Quran. They 
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are relevant to the current discussion of translation strategies used in translating the 
categories of verses under study. Indeed, they can be the basic criteria for assessing 
translations of the Quran almost in all aspects. Throughout the analysis chapters, it has 
been observed that translators use four different translation methods in translating 
mutashaabih verses; these are: (1) literal, (2) figurative, (3) literal plus figurative 
comments and (4) figurative plus literal comments. These strategies have clear 
relations to the previously mentioned three theological rules; some of these four 
strategies go in line with them and some do not. However, it is worth noting that the 
current use of ‘literal’ should not to be mixed with the general concept of literalness 
used in translation studies. Basically, the difference is that here it is meant to be the 
opposite of ‘figurative’ while the other one is used commonly to be the opposite of 
‘free’ translation. The following is the quadripartite categorisation of translation 
strategies used in translating mutashaabih verses with an account of their merits and 
demerits: 
9.5.1. Literal Translation 
This strategy is used to render the outer or literal sense of mutashaabih expressions, 
which, in most cases, is inconsistent with the muhkam context. Accordingly, it has the 
following demerits: 
a. In translating mutashaabih verses, it goes against the established rule of rendering 
the meanings of the Quran since the intended meaning is often lost when the outer 
meaning of mutashaabih verses is rendered. 
b. It breaks the exegetic muhkam-mutashaabih relation and fails to reflect on the 
interconnections among close and distant parts of the Quran. Those who do so 
would risk being meant by Q3: 7 when it says: “those who have deviation in their 
hearts follow only its figurative Verses (just) under the urge to create disruption 
and with the motive to supply them self-seeking interpretation instead of their true 
interpretation” (Tahir-ul-Qadri, 2012). This is because exegetes of the Quran agree 
that a literal understanding of mutashaabih verses is synonymous with disregarding 
the muhkam context (see section 3.5.) in which they occur. 
c. It causes a long chain of inconsistencies on various levels of translation; this turns 
many consistent propositions of the Quran void. In turn, this negatively affects the 
target readers’ appreciation, understanding of the Quran and its meaning potential. 
301 
The target readers may have no clues that such inconsistencies are imposed by 
translation and not intrinsic to the Quran. 
9.5.2. Figurative Translation 
Figurative translation method ‘replaces’ the original literal expression with one of its 
‘uncertain’ inner or figurative senses which are often consistent with the muhkam 
context. Despite going deeper than the outer or literal sense of the mutashaabih 
expression, it is still deemed failure because of the following demerits. At the first 
glance, it seems that replacing the original literal expression with one of its supposed 
figurative senses could resolve the problems caused by the literal translation strategy. 
However, the figurative strategy causes another set of inconsistencies: 
a. More clearly, while it is established that the meanings of mutashaabih cannot be 
determined with certainty and are open for as many possibilities as the muhkam 
context allows, this translation method reduces the various possible interpretations 
into an uncertain one. This drastically affects the meaning potential of the Quran. 
Most interpreters of the Quran often highlight their uncertainty about the exact 
meaning of mutashaabih concepts and indicate that their interpretation is always a 
matter of probability. 
b. This strategy also breaks the significant formatting feature of translating the 
Quranic, which is the mechanism of ‘signaling additions’ or ‘changes’ by the use 
of brackets, footnotes, endnotes and other kinds of embedded comments. This 
textual feature is well based on the theological views that consider the Quran as a 
very sensitive and sacred text; therefore, translators are expected to signal their 
additions for more transparency (see Section 2.4.3.). In other words, figurative 
translation makes the readers unable to know whether the target text figurative 
expression is existent in the original Quran or just a reductive figurative 
interpretation chosene by translators. If this is the case, readers will have no clue 
that they are reading a replacement of the original expression by one of its supposed 
figurative senses. 
c. This, in turn, overrules the inimitability of the Arabic Quran and assumes some sort 
of replacement and equivalent status to the original even when translators declare 
the opposite. Despite the fact that translators show in their paratext like the title, 
foreword, introduction, etc. that their translations cannot replace the original, they 
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contradict this statement by using figurative translation for original mutashaabih 
expressions. 
9.5.3. Literal Plus Figurative Comments 
This strategy is used to give a literal rendering of the outer sense of original 
mutashaabih expressions plus adding an in-text or separate comment to indicate one 
or more of its figurative senses which is/are often consistent with the muhkam context. 
9.5.4. Figurative Plus Literal Comments 
It is to ‘replace’ the outer or literal sense of the original mutashaabih expression by 
one, or more, of its uncertain inner or figurative senses, which is/are often consistent 
with the muhkam context, plus inserting an in-text or separate comment to indicate the 
original literal or outer expression. 
The last two strategies, i.e. LFC and FLC are the most appropriate solution for 
translating mutashaabih verses; therefore, they are both considered successful in 
translating mutashaabih verses; yet, LFC is the best. Basically, they have the following 
merits: 
a. They clearly indicate the overriding status of the inimitable and untranslatable 
character of the original; they keep the original literal expressions and single out 
the added figurative senses. That is, they clearly separate what is originally 
expressed in the Arabic Quran and what is added by translators in forms of 
comments whether in-text bracketed comments, footnotes, endnotes or separate 
comments. 
b. They are the best application of using the muhkam context to interpret and translate 
the mutashaabih verses. As such, they cause little or no inconsistencies with the 
relevant muhkam context. 
c. This, in turn, means they do not break the exegetic relations between muhkam and 
mutashaabih. This also saves translators from being similar to “those who have 
deviation in their hearts follow only its figurative Verses (just) under the urge to 
create disruption and with the motive to supply them self-seeking interpretation 
instead of their true interpretation” (Tahir-ul-Qadri, 2012, Q3: 7). 
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d. They also attract readers’ attention to the original expression represented by the 
corresponding literal equivalent; so that, the target reader can have clues about the 
style of the original and some aspects of its uniqueness. 
e. In addition, having the original expression translated to them literally, readers can 
also infer other inner meanings in terms of their own understanding. This keeps part 
of the universality of the Quran and its semantic potential. That is, they leave a 
room for readers own understanding rather than imposing on them a reductive 
understanding of translators. This also helps the readers in understanding and 
appreciating the whole text especially if they trace the verses relevant to that 
specific mutashaabih concept. 
However, while these two procedures share all the above merits, they differ in one 
significant and critical point, which is related to the ‘certainty vs. uncertainty’ and 
‘inclusiveness vs. reduction’ of translators’ renderings. More clearly, LFC translators 
reflect less certainty and more inclusiveness about the figurative senses they select 
than FLC translators who seem to be more certain and reductive about the figurative 
sense they choose. This is because the first group puts the literal expression forward 
as a part of the text and puts one or more of the possible figurative senses afterward to 
mark it as an additional, non-original uncertain part of the text. The other group 
introduces the figurative sense as a part of the text in some sort of reductive strategies 
and alerts the reader to the original literal expression. This is important enough to 
conclude that LFC is basically the most appropriate than all the other strategies 
including FLC in relation to mutashaabih verses for the following reasons: 
1.As has been mentioned before, in most cases, the micro and macro muhkam contexts 
accept many consistent meanings of the mutashaabih expression while FLC reduces 
it into one. LFC, on the other hand, overcomes such a risk of reduction by putting 
the literal meaning first and adding the figurative sense(s); this method enables the 
reader to infer other figurative senses based on the original literal expression, the 
figurative sense added and the relevant context. Having these three at hand, readers 
have open room for their own brainstorming to get adequate understandings. 
2.This also overrides the ‘certainty vs. uncertainty’ problem because putting the outer 
sense of the original first also indicates the uncertainty of the additional figurative 
sense. This makes readers recognizing that it is translators’ own understanding; this, 
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in turn, opens the room for other possible ones and empowers readers to get engaged 
further with the text to interpret it on their own. 
This categorisation can be also related to awareness vs. unawareness of muhkam-
mutashaabih distinction as well as their respective verses. However, this is not 
necessarily the case since translators may prefer certain methods regardless of these 
issues. After all, whether they are aware or not, following the above-mentioned 
strategies has shown certain merits and demerits. Roughly, it can be said that the more 
‘figurative’ the translation of ‘mutashaabih’ is, the more aware the translator is of the 
mutashaabih phenomenon and its representative verses; the opposite is true as well. 
However, this may not always be the case because other factors may interfere like 
translators’ preferences. Despite that, both of the extreme sides of the continuum, i.e. 
literal and figurative strategies are considered unsuccessful; that is, figurative can be 
deemed as negative as literal because of imposing and reductive issues mentioned 
above. Instead, translators need not to be extreme in their use of the figurative strategy, 
which replaces the original rather than translates it. In between these two extremes, 
translators have better choices. That is, they can follow a ‘couplet’ strategy, in 
Newmark’s terms (1988, p. 81). It means using two translation strategies in translating 
one element. In this context, couplet strategies are either ‘literal plus figurative 
comment’ or ‘figurative plus literal comment’. Again, as shown above, the most 
suitable in relation to all aspects involved in translating mutashaabih is the former, i.e. 
LFC. The following graph represents, in approximate terms, the relations between 
‘awareness vs. unawareness’ and ‘certainty vs. uncertainty’ to the above-mentioned 
four translation strategies: 
 
Figure 9.4 Mutashaabih Translation Strategies: Awareness & Certainty 
 
Less aware, unaware or less certain 
of the muhkam-mutashaabih 
distinction and their respective 
verses 
LFC 
More aware or more certain of the 
muhkam-mutashaabih distinction 
and their respective verses 
L F FLC 
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9.6. Strategies of Translating Ambiguous Verses 
Another categorisation of strategies has also been identified to describe mutashaabih 
and ambiguous verses together because of their similarity in semantic indeterminacy, 
dependency and multiplicity. However, it is better fitting the translation of ambiguous 
verses than mutashaabih ones for which the previously mentioned quadripartite 
categorisation is found the best. As regards ambiguous translation strategies, the 
following categorisation is also based on the three theological rules outlined in the 
current study according to which translators cannot package the entire meaning 
potential of the Quran since it is inimitable, untranslatable and impermissible. This is 
also proved practically in mutashaabih verses, which have shown impossibility of 
packaging their mutashaabih potential again in translation. However, this has been 
found almost the same with ambiguous verses but there have been some exceptional 
instances in which translators could and do package the ambiguity in translation. 
Translators cannot keep mutashaabih verses as semantically indeterminate and open-
ended to as many possible meanings as in the original. This is simply because the 
meanings spectrum of the original expressions cannot be duplicated in the target 
language maintaining the same exegetic relations with the muhkam context. For 
instance, the mutashaabih concept of ‘al-arsh’ cannot be kept as such if it is rendered 
as ‘throne’; it is hard to accept that the possible meanings of ‘throne’ in English and 
in the new muhkam context of the English translation of the entire Quran will be the 
same as, or even similar to, that of the original ‘al-arsh’ in its original context. Again, 
if we supposedly accept that such a concept as ‘hand’ may give somehow similar 
figurative meanings, this does not apply to ‘coming’ for the fact that ‘coming’ in 
English has nothing to do with ‘punishment’. In fact, such meanings’ relations are 
applicable in the Arabic Quran only and only in relation to its unique speaker who is 
Allah (sw). They cannot be duplicated, and this is one kind of untranslatability of the 
semantic network held among all the Quranic verses. 
Similarly, this also applies to ambiguous verses where translators in most cases are 
unable to keep the ambiguity in translation. It is a matter of fact that meaning 
possibilities and relations – whether lexical, referential or structural – cannot be the 
same in different languages. Otherwise, if it can be the case occasionally, it is an 
extreme exception rather than the rule. For instance, the word ‘مجنلا’ occurring in verse 
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Q55: 6 (section 5.11.) cannot be translated by one English word, which has the same 
two denotative meanings; ‘stemless plants’ and ‘stars’. Still, there have been two 
exceptions found in data analysis namely the words ‘Ba’l’ and ‘manna’, where it is 
found in English with the same meanings accidently because of the common ground 
of Biblical and Quranic traditions (see verses analysed in sections 6.11. and 6.6.). 
Accordingly, translators are left with only one choice, which is to uncover the 
meanings of the ambiguous and mutashaabih verses. This is what will be called in the 
following categorisation as ‘imperative unpackaging’ translation strategy. It is called 
so because the source text imperatively requires unpackaging of mutashaabih and 
ambiguous verses. Therefore, it is a mandatory translation strategy according to which 
translators need to unpackage ambiguity into its possible meanings. This involves 
excluding the inconsistent meanings, if there are any, and transferring the consistent 
ones solely. Furthermore, after excluding inconsistent meanings, translators may be 
left with one or more possible consistent meanings. The former is rarely the case and 
happens only with few ambiguous verses, which have only two opposite meanings: 
one is proper, and one is the opposite. This is the general and neutral case of imperative 
unpackaging strategy, which is called from now on ‘exclusive unpackaging’ since it 
excludes the improper meaning and transfers the other proper one. For instance, in 
verse Q4: 118 ‘لاقو الله ھنعل’ has only one clearly improper meaning and another clearly 
proper one (see the analysis of verse Q4: 118 in section 6.15.). Exclusive unpackaging 
is used here to exclude the former and render only the latter. It is worth noting that in 
such cases of opposite meanings, keeping the ambiguity is inappropriate choice and, 
hence, called ‘negative packaging’; unfortunately, translators under study have used 
it. Moreover, if after excluding improper meanings, there remain two or more proper 
ones, translators here have two other sub-options of the imperative unpackaging 
strategy. These are ‘mono-inclusive unpackaging’ and ‘multi-inclusive unpackaging’ 
strategies. Mono-inclusive unpackaging means unpackaging ambiguous or 
mutashaabih verses and reducing their possible meanings into one only. Whereas, 
multi-inclusive strategy unpackages them into more than one possible proper meaning. 
The following is further clarification of this categorisation in terms of ambiguous 
verses. 
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9.6.1. Positive Packaging Strategy 
The positive packaging strategy applies only where translators can keep the ambiguity 
of verses intact in translation, including only the proper meanings. In other words, 
using such a strategy, translators render the SL ambiguous expression into a TL 
ambiguous expression that holds the same possible meanings across the source and 
target texts. However, this is almost impossible as mentioned above; yet, it occurs 
accidently in some few instances which amount to 5% out of the total (see verses 
analysed in sections 6.6. and 6.10.). 
9.6.2. Negative Packaging Strategy 
The negative packaging strategy occurs where translators keep ambiguity in those 
ambiguous verses which have clearly opposite meanings. It is deemed negative 
because it goes against the established rules of inimitability, untranslatability and 
conditional permissibility where translations of the Quran are considered merely 
interpretations or expositions of its meanings; however, this strategy assumes the 
opposite since packaging the meaning potential of Quranic verses implies replacing 
them with their translations. In addition, packaging or keeping the ambiguity risks 
keeping improper meanings of those ambiguous verses which hold clearly opposite 
meanings. This also goes against the purpose of transferring the Quranic universal 
message; it may lead to misguidance rather than guidance. Moreover, it alludes to the 
target reader that some improper meanings may be well intended by the original 
Quran. Further, Arab readers may find it easy to exclude such improper meanings by 
resorting to the original muhkam context while this may not be the case in translation. 
Because, many layers of the meanings networks throughout the entire Quran and 
especially in ‘muhkam-mutashaabih’ relations cannot be duplicated and, therefore, 
lost. Therefore, target readers will have fewer tools than source readers in terms of 
properly disambiguating ambiguities. Furthermore, in such cases and in line with the 
dissemination purposes of translating the Quran, this job has to be the translators’. 
Unfortunately, negative packaging occurs in 2% out of the entire samples lot where 
several translators keep the ambiguity including its clearly unintended meaning (see 
6.16.). Plus, it was so easy that one extra word is enough to exclude that unintended 
meaning as the other translators do. The more surprising thing is that when it comes 
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to those verses whose ambiguity should be kept, those translators do not do so (this 
point is further elaborated with examples in section 9.8.11.). 
Other than packaging the ambiguity whether positive or negative, translators in most 
cases are imperatively required to unpackage the ambiguity. Imperative unpackaging 
strategy applies almost to all ambiguous verses where they cannot be packed again in 
the target text positively. Therefore, translators need to unpack their meanings in the 
target text. It is a prerequisite according to the above-mentioned three theological rules 
to open up the obscurities in translation. However, imperative unpackaging strategy is 
a superordinate term under which come three sub-categories, which are ‘exclusive 
unpackaging’, ‘mono-inclusive unpackaging’ and ‘multi-inclusive unpackaging’. 
Therefore, it is not considered as a strategy by itself, but it is represented in its three 
subcategories as follows: 
9.6.3. Exclusive Unpackaging Strategy 
Exclusive unpackaging strategy is highly demanded in situations where ambiguous 
verses have a self-inconsistent meaning and another consistent one. In this case, as 
well as disambiguating, translators have to exclude the self-inconsistent meanings, 
which can be grasped with reference to entire muhkam context. In such instances of 
ambiguity, it is completely straightforward to single out the inconsistent meanings. 
Dissimilarly, in mutashaabih instances, it requires a profound and deeper exegetic 
knowledge to single out the consistent and inconsistent meanings of mutashaabih. 
Therefore, this strategy is used where ambiguous expressions have opposite meanings 
to exclude the improper and translate the proper one. In other cases, ambiguous verses 
have only proper meanings with no improper one or have one improper meaning and 
several proper ones. In such cases, after excluding the self-inconsistent meaning, 
translators are left with more than one possible consistent meaning that is highlighted 
by the micro and macro muhkam context. In this situation, translators may either use 
‘mono-inclusive’ or ‘multi-inclusive’ translation strategies: 
9.6.4. Mono-Inclusive Unpackaging Strategy 
Mono-inclusive strategy occurs where translators render only one consistent meaning 
and leave out the other acceptable and probably equally intended ones. In such cases, 
choosing only one out of many possible meanings is a matter of choice depending on 
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context, ideology, preference, subjectivity and practical considerations. Concerning 
the practical considerations, it means that practically translators may not be able to list 
all the possible meanings, which may be more than three. Yet, this strategy is a clear 
kind of over-specification or reduction. Hence it is also negative and prejudicially 
reduces the meaning potential of the original. The same demerits of the reductive 
strategy of translating mutashaabih, i.e. figurative strategy, apply here. Likewise, 
mono-inclusive strategy has negative implications of reduction as well as imposing 
the reductive meaning as a part of the original Quran. 
9.6.5. Multi-Inclusive Unpackaging Strategy 
Multi-inclusive strategy applies where translators exclude the self-inconsistent 
meaning(s), if there are any, and render more than one consistent meaning out of the 
possible ones. Similarly, it is also a matter of choice in terms of, for instance, what 
two meanings out of, let say, four possible ones to be rendered. However, close to the 
top rank of positive packaging strategy, the multi-inclusive strategy is deemed the 
most suitable translation strategy for ambiguous verses. 
Apart from the previous five strategies, there has been noticed some instances of 
‘inaccurate rendering’. It happens where translators do not render any of the 
commonly known meaning possibilities of the ambiguous part, but rather render a 
completely different meaning. To sum up, the five translation strategies used in 
translating ambiguous verses can be arranged from most to least appropriate as 
positive packaging, multi-inclusive unpackaging, exclusive unpackaging, mono-
inclusive unpackaging, negative packaging and inaccurate rendering. Further, the first 
three are deemed successful and the last three are unsuccessful with mono-inclusive 
strategy deemed more successful than the last two. 
9.7. Strategies in Translating Muhkam Verses 
As earlier mentioned, unlike mutashaabih and ambiguity, muhkam is the unmarked 
category in terms of its semantic features. Hence, the muhkam category of verses has 
been the most difficult in categorising translation strategies since it has no specific 
focal point that could be the axis around which the categorisation is formulated. It is 
defined negatively; by defining other categories of verses, muhkam stands out in its 
needles of definition because it is the rule rather than the exception. Additionally, it 
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has been left to the end to form comparable structures. This has formed a 
methodological difficulty where the gap between mutashaabih and muhkam are so 
wide that they cannot be analysed by the same tools. This is quite similar to the 
methodological difficulty mentioned in specifying units of analysis since there is no 
specific element in muhkam verses that makes them considered as such. More clearly, 
in mutashaabih and ambiguous verses, there are specific mutashaabih and ambiguous 
expression respectively that assign these categories as such. This is why, the total 
sample of muhkam verses has been twice the total sample of mutashaabih and 
ambiguous verses; it has been 1525 while mutashaabih and ambiguous have been 625 
and 775 respectively. This is just to show two-sided-weapon nature of muhkam. That 
is despite being proven to be the least problematic and demanding as compared with 
mutashaabih and ambiguous verses, it proves to be the most difficult in terms of 
analysis. To return to our discussion about translation strategies, there have been 
recognised six translation strategies used in muhkam translation. These are literal, 
literal plus explanation, transliteration plus explanation, meaning-based, paraphrase 
and transliteration only. The following is a brief account of defining these strategies: 
1. Literal (L): it is to render the original expression into its direct corresponding target 
language expression. 
2. Meaning-based (MB): it is a form shift in which translators leave the direct formal 
corresponding expression and render the closest meaning equivalence. Yet, it is also 
a kind of one-to-one translation. That is, it differs from explanation or paraphrase 
where the original word is explained or paraphrased using non-corresponding words. 
3. Literal plus explanation (L.Ex): it is to render the original expression into its direct 
corresponding target language expression and add an explanatory comment about it; 
comments are of various formats like intext, footnotes, endnotes, separate 
commentary. 
4. Transliteration plus explanation (TLE): it is to render the alphabet of the original 
expression into the target language corresponding alphabets and add an explanatory 
comment about the transliterated expression. 
5. Paraphrase (P): it is to replace the original expression by a longer string of words 
defining its meaning components. 
6. Transliteration only (TLO): it is to solely render the alphabet of the original 
expression into the target language corresponding alphabets.  
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The hardest component in analysing muhkam translation strategies is that no sole 
categorisation of those introduced in translation studies found covering the above-
mentioned six varieties. For instance, Schleiermacher’s (1813/2012, p. 49) and 
Venuti’s (1995, pp. 19-20) categorisation of ‘domestication’ and ‘foreignisation’ 
cannot cover them. Similarly, Vinay and Darbelnet’s (1958/2012, p. 85) seven 
categories of ‘borrowing’, ‘calque’, ‘literal’, ‘transposition’, ‘modulation’, 
‘equivalence’ and ‘adaptation’ cover only part of the above-mentioned varieties like 
the literal, borrowing and modulation. More clearly, their literal is equivalent to their 
literal category, transliteration is similar to their borrowing category and meaning-
based is close to their modulation category, which they define as “variation of the form 
of the message, obtained by a change in the point of view.” (1958/2012, p. 89). 
Likewise, the meaning-based term is taken from Larson who defines it as making 
“every effort to communicate the meaning of the source language text in the natural 
forms of the receptor language” (1984, p. 15). Similarly, the paraphrase strategy is 
taken from Baker (2011, p. 36). However, the definitions adopted for above-
mentioned strategies may have little difference from what have been introduced in 
translation studies literature. This is, of course, to adopt them to the specific context 
of the current study. To return to our categorisation, only one strategy deemed 
unsuccessful which is the ‘transliteration only’ since it turns what have been definite 
and determinate in the source text into an indefinite and indeterminate expression 
leaving target readers with no clues about its meaning. Last but not least, ‘inaccurate 
rendering’ has also been occurring in muhkam translation with greater percentage than 
in ambiguous verses; again, it is not a translation strategy but rather a mistranslation; 
it occurs in 13% out of the total. 
9.8. Translation Quality Assessment Criteria 
Another area where mutashaabih, ambiguous and muhkam categories differ is the 
criteria according to which one can assess the success and failure of their renderings. 
It has been noted that the semantic features of the verse categories under study have 
direct implications on their assessment criteria. The following discussion sets basic 
TQAC for assessing the translations of mutashaabih, ambiguous and muhkam verses. 
It determines the overriding criterion for assessing the translation of each category. 
Provided that the inimitability, untranslatability and conditional permissibility of the 
312 
Quran are established, it is time here to outline agreeable and feasible goals for 
translating the Quran. That is, translators need to stop trying to translate the well-
established untranslatable aspects and devote all their abilities and efforts to the other 
translatable aspects like meaning aspects. If this is considered, translators would seek 
to transfer the optimal level of the original’s semantic content. In other words, they 
seek to reduce the translation loss to the minimum. It is worth noting that translators 
of the Quran should not be assessed in terms of any aspect other than rendering the 
meaning; it is a kind of prejudicing translators if they are assessed in terms of 
translating other aspects whose untranslatability is firmly established. It is paradoxical 
too since it requires translators to translate the untranslatable. Nevertheless, when it 
comes to rendering the meanings of the Quran, this is the sole aspect in which 
translators cannot be excused, at least in its translatable amount. That is, even the 
semantic content has untranslatable nuances of meaning like those cases of completely 
unpackable mutashaabih and ambiguous expressions. Likewise, considering the view 
that ‘form’ and ‘meaning’ are inseparable, House (1977, p. 67) says that in 'poetic-
aesthetic' works of art, “the usual distinction between form and content (or meaning) 
no longer holds. In poetry, the form of linguistic units cannot be changed without a 
corresponding change in (semantic, pragmatic, textual) meaning”; it goes without 
saying that ‘poetic-aesthetic’ texts are written by humans. In fact, it is more applicable 
to Allah’s exact word which is revealed as a ‘miracle’ to ‘challenge’ Arabs in what 
they were best at and continues as such forever; moreover, the challenge is set so 
minimally lenient to them that they are required to imitate as less as one section of it 
regardless of how short it is. 
To return to our point, it has been noted throughout the analysis chapters that due to 
determinacy, independency, mono-meaningfulness and certainty of muhkam verses, 
their basic criterion of assessment is the ‘accuracy’ of rendering the original meanings. 
Because of having the meanings of muhkam verses certain, stable and clear, assessing 
their translation depends solely on the accuracy and inaccuracy of rendering their 
original meaning. This is to be achieved by comparing the meaning components of SL 
and TL expressions to see if they are similar or dissimilar. However, since 
mutashaabih verses are semantically indeterminate, dependent, multi-meaningful and 
uncertain, then accuracy cannot be the factor of assessment. Because, assessors do not 
have the original meaning firmly established to assess translation depending on it. That 
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is, one cannot use ‘the indeterminate, dependent, multi and uncertain meaning’ as a 
yardstick for assessment because it is itself unstable and uncertain. Instead, 
mutashaabih can be assessed in terms of other two different factors; these are the 
‘consistency vs. inconsistency’ and ‘inclusiveness vs. reduction’. More clearly, 
meanings of mutashaabih verses do not lie in them per se but rather in the relevant 
micro and macro muhkam contexts. That is, the meaning of mutashaabih verses is 
positioned not in the verses but in their relations to the micro and macro muhkam 
context. Accordingly, in assessing the appropriateness or inappropriateness of 
translating mutashaabih verses, the decisive criterion is whether the meanings 
rendered are consistent or inconsistent with relevant micro and macro muhkam 
context. Additionally, using the consistency and inconsistency in assessing 
mutashaabih verses leads to another significant result, which is whether the translation 
keeps valid or turns void the original muhkam-mutashaabih exegetic relations. In 
addition to this decisive factor, another similarly important one is the inclusiveness or 
reduction. In terms of meanings uncertainty, translations of mutashaabih verses need 
to be inclusive of as much meaning possibilities as possible since reduction ruins many 
other possible meanings which are as important as the transferred one(s) (see section 
9.5. and its sub-sections). 
As mentioned earlier, meaning uncertainty feature is unique to mutashaabih verses; it 
separates the interwoven borderlines of mutashaabih and ambiguity. More clearly, 
while both mutashaabih and ambiguity have multiple meanings, certainty is 
achievable in ambiguity but not achievable in mutashaabih. Therefore, a proper use of 
the muhkam context to uncover the meanings of ambiguity will lead to a determinate 
list of possible meanings, say three; one of these meanings or altogether is/are certainly 
meant. However, a proper use of the muhkam context to specify the meanings of 
mutashaabih will still result in an indeterminate and open list of uncertain meanings. 
For this reason, choosing only one meaning of mutashaabih expression and rendering 
it into the target text remains questionable and cannot be absolutely certain. To 
substantiate this distinction, consider the ambiguous verse Q55: 6 ‘ شلاو مجنلاونادجسی رج ’ 
(stemless plants/stars and trees prostrate). The inner context of the verse may 
paradigmatically highlight the former meaning since it is coordinated with ‘trees’ plus 
coordination is used unmarkedly to connect entities of similar categories. Despite this, 
the macro context equally highlights the other sense of ‘stars’ in syntagmatic relations. 
314 
This is supported by a long list of verses stating that all things ‘حبسی’ (yusabbih: glorify) 
and many things ‘دجسی’ (yasjud: prostrate) to Allah (sw) including ‘stars’. Other verses 
which affirm this meaning are Q13: 13, Q17: 44, Q21: 79, Q24: 41, Q38: 18, Q59: 24, 
Q62: 1, Q64: 1, Q16: 49, Q22: 18. In general, the first eight of these ten verses show 
that ‘all things glorify Allah’ while the last two go more specific to state that ‘all things 
including stars prostrate to Allah’. The first eight are generally linked to the verse 
under discussion in that ‘glorifying’ and ‘prostrating’ both are kinds of ‘worship’. 
However, a more relevant verse is Q16: 49 which shows that ‘to God prostrates 
whatever is in the heavens and whatever is on the earth’; therefore, included in 
‘whatever in the heavens’ is the meaning of ‘stars’. Further specifically, verse Q22: 
18 directly states that “to God prostrates whoever is in the heavens and whoever is 
on the earth and the sun, the moon, the stars…” (Qarai, 2005, Q22: 18). In this verse, 
‘prostrating’ is directly linked to the ‘stars’. By the way, this is a clear example of 
using the inner, micro and macro contexts to uncover the meanings of ambiguous 
verses and the same way applies to mutashaabih verses as well. To return to our point, 
ambiguous verses can be then reduced to determinate, limited and certain possible 
meanings. That is, after consulting relevant micro and macro muhkam context, ‘مجنلا’ 
has only two possible senses that are known for sure. In this case, they are both equally 
possible. This is to conclude that ‘accuracy’ is also a decisive factor in assessing 
ambiguous verses while the case is not in assessing mutashaabih verses. 
To substantiate the mutashaabih side, the mutashaabih concepts of ‘شرعلا’ (al-Arsh: 
the throne), ‘يسركلا’ (al-Kursi: the seat) and the like cannot be determined even where 
the micro and macro context is used properly. Relevant muhkam verses like Q42: 11, 
Q19: 65 and Q112: 4 respectively states ‘…There is nothing like unto Him…’ ‘Do 
you know of any similarity to Him?’ and ‘Nor is there to Him any equivalent’ (al-
Mehri, 2010). After consulting these muhkam verses, what can be known for sure 
about ‘شرعلا’ (al-Arsh: the throne) and ‘يسركلا’ (al-Kursi: the seat) is only the point 
that ‘they cannot be applied to Allah (sw) in concrete senses’. Nevertheless, what those 
non-concrete senses remains uncertain. This means that ‘any intangible sense that fits 
the entire relevant muhkam context’ could be meant in these verses. This is why, in 
translating the word ‘al-arsh’ in 5 verses, translators give as many as 19 different 
senses; the following table shows 19 different, yet related, meanings of the word ‘al-
arsh’: 
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Table 9.2 Different Figurative Senses of ‘al-Arsh’ 
 Verses Q11: 7, Q20: 5, Q25, 59, Q27: 26 and Q40: 7 
1 Throne of Authority 
2 Dominion 
3 Throne (of Power). 
4 Throne (of Power, the angels and the Prophets 
5 His domination 
6 His commands 
7 God’s supreme authority and dominion. 
8 His rule 
9 His almightiness 
10 Supreme Control 
11 maintains Supreme Control over all that He has created 
12 Supreme Control over the origination of life 
13 Throne. (None has any share in His kingdom.) 
14 God’s demonstration of His Sovereignty over His creation 
15 Throne (of power and supreme authority over all the systems of the universe, befitting His Glory). 
16 Throne of His Almightiness of Supreme Control. 
17 carrying out the Divine orders issued from His absolute Sovereignty over the universe. 
18 (nothing is closer or farther than others to Him) 
19 having ascendancy over all creation 
Similarly, the following table shows that the concept of ‘al-kursi’ in Q2: 255 is also rendered 
by translators into around 10 various interrelated senses: 
Table 9.3. Different Figurative Senses of ‘al-Kursi’ 
  Q2: 255 
1 Ali seat, power, knowledge, symbol of authority 
2 Unal  His Seat (of dominion) 
3 Omar & Omar  His knowledge and suzerainty 
4 Elias His throne (His knowledge and His power) 
5 Asad His eternal power  
6 Shakir His knowledge 
7 Sarwar His dominion 
8 Nasr, Dagli, Dakake, Lumbard & Rustom knowledge, sovereignty, or authority 
9 Ahmed The Throne of His Supreme Control 
10 Tahir-ul-Qadri His Throne (of Empire and Power and Authority) 
Once again, the point is no one sense is absolutely certain and exclusive. As a result, 
inclusiveness is so important in translating mutashaabih and ambiguous verses; once 
again, it is more important in mutashaabih than ambiguity due to the uncertainty of 
the former and the certainty of the latter. 
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9.8.1. TQAC of Muhkam: Accuracy  
Unlike mutashaabih and ambiguous verses, muhkam verses can be assessed in terms 
of accuracy. The following discussion presents three examples to clarify this point. 
The first example is verse Q17: 32, which says ‘ىَن ِّزلا ْاُوبَرَْقت َلاَو’ (do not come close to 
fornication). The point here is that negation in this verse is applied to the verb ‘اوبرقت’ 
(taqrabu: go close to) and not something else. That is prohibition does not apply only 
to ‘committing fornication’ but also to ‘going close to it’, i.e. the previous things, 
which may lead to committing fornication. This point has been inaccurately rendered 
by four translators while the other 21 translators have all rendered it accurately. The 
first group of four translate it inaccurately into ‘do not commit’ instead of ‘do not 
come close to’; this deviates from the basic expression and meaning of the original 
verse. This is one of the reasons why it is believed that translations of the Quran cannot 
be a source for jurisprudence because such nuances have subtle consequences. 
However, all the other 21 translators have grasped that and rendered it accurately into 
different combinations of words like ‘do not approach’ five times, ‘do not come 
nigh/near to; go near/close to; draw near to’ 15 times and ‘keep away from’ once. 
Moreover, the following table shows that the last four translators go further to 
emphasise this point by adding the word ‘even’ to highlight that ‘prohibiting’ does not 
only include ‘committing fornication’ bur rather ‘even going near to it’. Still, some go 
even further than this to explain it like al-Mehri who comments that ‘i.e., avoid all 
situations that might possibly lead to it’ and Elias who explains it between brackets 
that ‘do not indulge in anything that may lead to it’. 
Table 9.4. (Q17: 32) Translators’ Renderings of ‘ىنزلا اوبرقت لاو’ 
1 Khan Do not commit, 
2 Asad And do not commit 
3 Malik You shall not commit; 
4 Irving Do not commit 
   
5 Arberry And approach not; 
6 Qarai Do not approach. 
7 Nasr, Dagli, Dakake, Lumbard & Rustom And approach not; 
8 al-Mehri 
And do not approach 
684 i.e., avoid all situations that might possibly 
lead to it. 
9 Ali Nor come nigh to 
10 Ghali And do not come near to; 
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11 Pickthall And come not near unto. 
12 al-Hilali & Khan And come not near to 
13 Ahmed Do not come close to, 
14 Ahamed And do not come close to 
15 Itani And do not come near. 
16 The Monotheist Group And do not come near, 
17 Yuksel, Schulte-Nafeh & al-Shaiban Do not go near, 
18 Abdel Haleem And do not go anywhere near 
19 Shakir And go not nigh to; 
20 Unal Do not draw near to; 
21 Omar & Omar And Keep away from; 
22 Sarwar Do not even approach. 
23 Usmani Do not even go close to 
24 Tahir-ul-Qadri And do not even go near 
25 Elias And do not even draw (go) near to (do not indulge in anything that may lead to it). 
The second example is verse Q2: 275 which prohibits ‘ابرلا’ (al-riba: taking interest); 
‘al-riba’ is defined by al-Husain al-Asfahaani as ‘the increase put over the principal’ 
(2010, p. 340). Our concern is the underlined word ‘increase’ and its generic concept, 
which is basic in defining ‘al-riba’; it means generally any increase regardless of how 
highest or lowest it is. Despite this, 18 translators render it inaccurately into ‘usury’ 
while usury is defined by the English Oxford Living Dictionaries (2018) and the 
Cambridge English Dictionary (2018) respectively as follows: 
3. The action or practice of lending money at unreasonably high rates of interest. 
4. The activity of lending someone money with the agreement that they will pay back 
a very much larger amount of money later. 
While the original word ‘al-riba’ generally signifies ‘any increase added to the 
principal’, the word ‘usury’ has a specific sense of taking ‘unreasonably high rates of 
interest’ or ‘a very much larger amount of money’ than the principal. Therefore, 
‘usury’ does not refer to the concept of ‘taking interest’ itself but rather to taking ‘high 
rates of’ it. Hence, the first 18 translators are deemed inaccurate in their renderings; 
however, the last seven translators render it accurately into ‘interest’ four times, ‘riba 
plus explanation’ twice and ‘taking interest’ once.  
Table 9.5. (Q2: 275) Translators’ Renderings of ‘ابرلا’ 
1 Ali Usury 
2 Qarai usury  
3 Arberry Usury 
4 Yuksel, Schulte-Nafeh & al-Shaiban usury  
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5 Abdel Haleem Usury 
6 Khan usury  
7 Asad Usury 
8 Malik  usury  
9 Shakir Usury 
10 Pickthall Usury 
11 Sarwar usury  
12 al-Hilali & Khan Riba (usury) 
13 Nasr, Dagli, Dakake, Lumbard & Rustom Usury 
14 Ahmed usury  
15 Ahamed Usury 
16 Tahir-ul-Qadri Usury 
17 Itani usury  
18 The Monotheist Group Usury 
   
19 Unal Interest 
20 Omar & Omar  Interest 
21 Elias Interest 
22 al-Mehri interest 
23 Irving taking interest 
24 Usmani Riba (usury or interest) 
25 Ghali Riba (Interest or other unlawful gain; usury) 
The third example is verse Q42: 11 ‘ ٌءْيَش ِھِْلثِمَك َسَْیل’, which sets the basic muhkam rule 
that ‘there is nothing like Allah’. The underlined part is our concern; it includes two 
lexical items ‘ھلثمك’ (ka-mithlihi: as his likeness) and ‘ءيش’ (shai’: a thing). Each of 
these two words has been translated accurately by 24 translators while rendered 
inaccurately by one translator. More clearly, The Monotheist Group puts it as ‘there is 
nothing that equals Him’; here, the translator is negating ‘equity’ rather than 
‘likeness’. These two concepts are completely different. For example, one can say that 
‘human beings do not equal animals’ but still they are similar in many respects like 
being both animates, creatures, having many similar organs, etc. Yet, negating 
‘likeness, similarity or comparison’ is more accurate. The other part is ‘ءيش’; despite 
being straightforward and having direct corresponding English expressions like ‘a 
thing, anything and/or nothing’, it has been also rendered inaccurately into ‘no one’ 
by Malik; needless to talk about the difference between ‘nothing’ and ‘no one’. The 
following table, and namely the highlighted rows numbered 12 and 25, shows these 
inaccurate renderings. 
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Table 9.6 (Q42: 11) Translators’ Renderings of  ‘ ٌءْيَش ِھِْلثِمَك َسَْیل’ 
  ٌءْيَش ِھِْلثِمَك َسْیَل 
 ِھِْلثِمَك  ٌءْيَش 
1 Ali like nothing whatever 
2 Qarai like Nothing 
3 Unal like nothing whatever 
4 Omar & Omar as Naught 
5 Arberry like Naught 
6 Yuksel, Schulte-Nafeh & al-Shaiban like Nothing 
7 Abdel Haleem like Nothing 
8 Khan compared Nothing 
9 Elias like Nothing 
10 Usmani like Nothing 
11 Asad like Nothing 
12 Malik like No one 
13 Shakir like Nothing 
14 Ghali like Nothing 
15 Pickthall As his likeness Naught 
16 Sarwar like Nothing 
17 al-Hilali & Khan like Nothing 
18 al-Mehri like Nothing 
19 Nasr, Dagli, Dakake, Lumbard & Rustom like Naught 
20 Ahmed like Nothing 
21 Ahamed like nothing whatever 
22 Irving like Nothing 
23 Tahir-ul-Qadri like Nothing 
24 Itani like Nothing 
25 The Monotheist Group equals Nothing 
9.8.2. TQAC of Mutashaabih: Consistency and Inclusiveness 
At the very core of our discussion of translating mutashaabih verses is the issue of 
consistency. This is due to various reasons; the first is the basic rule outlined in verse 
Q3: 7 about the exegetic dependency of mutashaabih on muhkam verses. That is, they 
can only be properly interpreted based on the relevant muhkam context. The second 
is the other basic statement set out in verse Q4: 82 that ‘if it (the Quran) had been from 
any other than Allah (sw), they would have found in it much inconsistency’. In 
addition to these two verses, there are other similar verses that describe the Quran as 
the wise book which has no inconsistency (e.g. Q10: 1, Q11: 1, Q3: 58, Q31: 2 and 
Q36: 2). All these verses describe the Quran as ‘میكح’ (hakeem: wise book or book full 
of wisdom) or ‘ھتایآ تمكحأ’ (uhkimat aayaatuhu: whose verses are absolutely 
perfected). Still, another verse to be added here is Q41: 42, which sets out that 
‘falsehood cannot approach it [the Quran] from before it and/or from behind it’ (al-
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Mehri, Q41: 42). Having mentioned that, it is a Quranic and, therefore, an Islamic 
belief that there are no, even nuances of, inconsistencies in the entire Quran of 
whatever kind. Therefore, there are consistent semantic propositional relations among 
all the Quranic verses including mutashaabih verses with their relevant muhkam 
verses whether close or distant. Based on this view, consistency is of optimal 
sensitivity and importance. In addition, as mentioned above (see section 9.1.), the 
meanings of mutashaabih verses are dependent and do not lie in the verses themselves. 
Instead, they are positioned in their relations to the relevant micro and macro muhkam 
context. Still, another critical issue relevant to the consistency criterion is its potential 
of negative implications for anti-Islamic discourse. After all, consistency is a very 
complex issue as it relates to all the Quranic verses and all levels of interpretation and 
translation. However, the following discussion is based on what has been observed in 
the data analysis chapters. The concept of consistency will be discussed on various 
interrelated levels as follows: 
1.  In/Consistency in Understanding the Mutashaabih Phenomenon 
2.  In/Consistency in Approaching Mutashaabih Verses 
3.  Breaking the Muhkam-Mutashaabih Exegetic Relations 
4.  Using Inconsistent Methods in Translating Mutashaabih Concepts  
5.  Inconsistent Renderings of the Same Mutashaabih Concept 
6.  Adopting Inconsistent Standpoints 
9.8.3. In/Consistency in Understanding the Mutashaabih Phenomenon 
First and foremost, achieving consistency in understanding the phenomenon of 
mutashaabih is the most critical point since it affects all the successive ones and mostly 
has its effects on each single mutashaabih concept throughout the whole translation of 
the Quran. In addition, it is the most challenging aspect due to the fact that even 
recognised Quran interpreters and scholars have not yet come up with one exclusive 
definition or understanding for the concept of ‘mutashaabih’ and its respective verses 
as well (see section 3.2.3.). However, the current study suggests, hopefully, an 
exclusive one since it fuses the distinctive features reached at by deep investigation. 
According to the current research, mutashaabih can be defined as ‘those verses, which 
are semantically indeterminate, dependent on the muhkam context, multi-meaningful 
and uncertain’. Here, it is worth noting that, inconsistent understanding of 
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mutashaabih is not the same as misunderstanding the mutashaabih phenomenon. The 
former is used here to mean that translators may understand it well but only in one of 
its true aspects while being inconsistent with others; for instance, some translators 
understand mutashaabih as ‘figurative’ verses and in practice they translate them 
‘literally’. Additionally, reducing the concept of mutashaabih into one aspect of it 
automatically causes inconsistencies. For instance, one aspect of defining mutashaabih 
is the outer versus inner meaning distinction; in terms of this aspect, mutashaabih is 
defined as those verses, which have an outer literal meaning and inner figurative 
meanings. This definition is right per se; yet, not all mutashaabih verses can be defined 
in terms of this aspect. This is why most of the translators under study have 
mistranslated the word ‘mutashaabih’ in verse Q3: 7 into ‘figurative senses’. This, in 
turn, indicates an inconsistent understanding of the concept and its representative 
verses. The following table shows 13 translators out of the 25 under study who take 
mutashaabih to mean ‘figurative’ exclusively: 
Table 9.7. (Q3: 7) 13 Translators’ Renderings of ‘تاھباشتم’ 
1 Ali allegorical 
2 Unal  allegorical 
3 Khan allegorical 
4 Asad allegorical 
5 Malik  allegorical 
6 Shakir allegorical 
7 Pickthall allegorical 
8 Ahmed allegorical 
9 Irving allegorical 
10 Nasr, Dagli, Dakake, Lumbard & Rustom symbolic 
11 Qarai metaphorical 
12 Tahir-ul-Qadri figurative 
13 The Monotheist Group of a similitude 
All 13 renderings share some sense of the word ‘figurative’. Nine of these translators 
put mutashaabih as ‘allegorical’ while others opt for ‘symbolic’, ‘metaphorical’, 
‘figurative’ and ‘of a similitude’ once per each. All these renderings highlight the 
distinction between ‘figurative’ and ‘literal’ meanings. That is mutashaabih verses are 
to be defined as ‘figurative verses’, then interpreted and lastly translated in terms of 
their ‘figurative’ rather than ‘literal’ meanings. Accordingly, if we look at ‘allegory’ 
first, it is defined by (Baldick, 2001, p. 5) as “a story or visual image with a second 
distinct meaning partially hidden behind its literal or visible meaning”. This is based 
on the distinction between the literal and figurative sense of a certain expression. 
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Likewise, Abrams & Harpham (2012, p. 130) put ‘metaphor’ as “a word or expression 
that in literal usage denotes one kind of thing is applied to a distinctly different kind 
of thing, without asserting a comparison” to denote a certain common feature between 
the two entities. Similarly, a ‘symbolic’ expression is defined by Abrams & Harpham 
(2012, P. 394) as “a word or phrase that signifies an object or event which in its turn 
signifies something, or suggests a range of reference, beyond itself” such as using 
‘flags’ to represent countries. The relation in ‘allegory’, ‘metaphor’ or ‘symbolism’ is 
a hidden one and is left to the reader to uncover. However, in ‘similitude’, which is 
commonly termed ‘simile’, the relation is so direct that it is signalled by using words 
such as ‘like’ and ‘as’. More clearly, it is defined as “an explicit comparison between 
two different things, actions, or feelings, using the words 'as' or 'like'” (Baldick, 2001, 
p. 237). Furthermore, all of these are hyponyms of the superordinate term ‘figurative 
language’, which is defined as “a conspicuous departure from what competent users 
of a language apprehend as the standard meaning of words, or else the standard order 
of words, in order to achieve some special meaning or effect” (Abrams & Harpham, 
2012, p. 130). Therefore, the above-mentioned 13 translators use such adjective as 
‘allegorical’, ‘metaphorical’, ‘symbolic’, ‘of a similitude’ and ‘figurative’ to highlight 
the distinctive feature that mutashaabih verses depart from ‘literal’ or ‘outer’ sense to 
the ‘figurative’ or ‘inner’ sense of mutashaabih expressions. However, despite the fact 
that this definition is true of ‘mutashaabih’ verses, it is still not the sole exclusive 
feature of mutashaabih; hence, it does not represent all groups of mutashaabih verses 
in the Quran.  
Such understanding as ‘figurative’ poses two problems for these specific translators: 
first, such expressions as ‘figurative’ would exclude other mutashaabih verses that are 
also agreed-on as mutashaabih and at the same time are not ‘figurative’. Take for 
example abrogated verses, freestanding-letters verses and another long set of verses 
that is not discussed in this thesis; a prototypical example of which is the long list of 
verses which tackle the controversial subject of whether the will of humans are 
‘absolutely free to them’, ‘absolutely restricted by Allah’ or ‘a matter between these 
two extremes’. Interpretations of such verses vary from one Islamic school to another. 
For instance, such verses could be considered as ‘mutashaabih’ by Asha’rite Sunni 
and as ‘muhkam’ by Mu’tazilite Sunni and/or Shite. Additionally, the exegetic works 
used as references in this study represent these three Islamic schools of thought. Thus, 
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including such verses increases the gap of misunderstanding mutashaabih rather than 
bridging it. Further, for the purpose of the current study, such disputable verses can 
hardly, if ever, lead to reliable results; yet, they are mentioned here only to show how 
mutashaabih cannot be reduced to be defined in terms of the ‘figurativeness’ aspect 
solely. This is why such translations of ‘mutashaabih’ as ‘figurative’ and its hyponyms 
cause inconsistency in understandings. 
Accordingly, one can take ‘consistency vs. inconsistency’ as the core factor in defining 
mutashaabih in line with, if not prior to, ‘figurative vs. literal’ distinctive factor. This 
is the reason why some define mutashaabih in terms of this factor of ‘in/consistency’ 
only; for example, Ibn Katheer (al-Jaami', 2010, Q3: 7) asserts that “mutashaabih has 
an underlying meaning that is compatible with muhkam verses and a superficial 
meaning that is not compatible with muhkam verses”. This primarily emphasises the 
exegetic and meaning consistency between both categories of muhkam and 
mutashaabih as well as signalling the ‘superficial’ vs. ‘underlying’ meanings. Further, 
this is not similar to figurative use of language since to be considered as figurative 
does not necessitate that the outer meaning to be incompatible with the muhkam 
context. Another mistranslation of mutashaabih is made by Arberry, Abdel Haleem 
and Ghali, who render it respectively into ‘ambiguous’, ‘ambiguous’ and ‘consimilar 
(or ambiguous)’. The first two renderings are clearly inappropriate, as shown in 
section 9.1., which outlines the differences between mutashaabih and ambiguity. The 
third rendering namely ‘consimilar (or ambiguous)’ is incorrect in both senses. 
Basically, consimilar highlights the lexical meaning of mutashaabih while all 
interpreters and scholars of the Quran agree that the word ‘mutashaabihaat’ is used in 
verse Q3: 7 to give a ‘technical’ rather than ‘lexical’ meaning (see section 3.2.1.). 
Theoretically speaking the translators’ renderings of the word ‘mutashaabih’ should, 
in ideal situations, reflect the way they approach mutashaabih verses in translation 
process and product. That is, if they consider it as meaning ‘figurative’, they should 
reflect on this understanding by translating them figuratively rather than literally. 
Another eight translators choose to render mutashaabih into some other aspects. The 
first five translators in the following table consider mutashaabih as ‘unspecific and/or 
indefinite in meaning’ as compared with muhkam being ‘specific and/or definite’. 
Less general than this are the other three translations, which highlight the meaning 
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component of mutashaabih as susceptible to ‘various interpretations’, ‘multiple-
meanings’ and ‘several possibilities’. All eight translations convey a more precise 
meaning of mutashaabih, since they, in one way or another, cover most definitions and 
categories of mutashaabih verses. Accordingly, such renderings overcome the 
previously discussed problems resulting from reducing mutashaabih to the ‘figurative’ 
sense only.  
Table 9.8. (Q3: 7) 8 Translators’ Renderings of ‘تاھباشتم’ 
1 Elias to which no specific or exact meaning can be given 
2 Usmani whose definite meanings are unknown 
3 al-Hilali & Khan not entirely clear 
4 al-Mehri Unspecific 
5 Itani Unspecific 
   
6 Omar & Omar susceptible to various interpretations. 
7 Yuksel, Schulte-Nafeh & al-Shaiban multiple-meaning 
8 Sarwar have several possibilities 
There is yet another one rendering that does not fit in line with any of the previously 
mentioned 24 renderings. This is Ahamed’s, which renders mutashaabih into ‘have 
abstractions’. This is so loose that it could apply to many muhkam verses as well. In 
addition, being abstract does not necessarily cause problems of understanding, 
interpretation or translation.  Take for example, the well-established concept of ‘نامیإ’ 
(iymaan: belief) and all its derivatives and occurrences in the Quran. Belief is an 
abstract concept that is easily understandable and, by itself, has nothing to do with 
mutashaabih concepts. Even ‘مللأا’ (al-alam: pain) and ‘ربصلا’ (al-sabr: patience) and 
the like are also examples of such abstract concepts that do not cause such problems 
as the mutashaabih concepts discussed in this study; hence, they do not relate to the 
mutashaabih concepts’ definitions and examples under study. 
Another crucial inconsistency in understanding mutashaabih is the interpreters’ and 
translators’ view of the ambiguous part of verse Q3: 7 regarding whether 
interpretations of mutashaabih verses are known by Allah (sw) only or they could be 
known by some people too. This vital issue has too many consequences. The 
ambiguous part of Q3: 7 allows two readings and understandings: the first is ‘only 
Allah (sw) knows the meanings or interpretations of mutashaabih verses’ and the 
second is ‘not only Allah (sw) but also those who are well-established in knowledge 
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know the meanings or interpretations of mutashaabih verses’. This may be more 
problematic than the first point discussed in relation to translating the word 
‘mutashaabih’; this is because, in this point, translators are not, and may not be able 
to be, free of their ideologies. Being typical members of certain Islamic sects or 
following certain interpreters of the Quran inevitably affects their view and choice of 
these two readings. Accordingly, translators are involved in something that has been 
disputable for hundreds of years: whether mutashaabih verses could be known for 
anyone other than Allah (sw). It is a question, which triggers many other consequent 
ones; on one side, if they are knowable by people, it could be more disputable about 
determining those people. It is, of course, not the general public. On another side, if 
they are not knowable, they would cause more controversy regarding the benefit of 
such unknowable verses in the Quran; this contradicts many verses namely those 
which describe the Quran as, ‘wise’, ‘perfect’, ‘guidance’ for people. Additionally, it 
also contradicts the Quranic proposition that set several times that one of the Prophet’s 
tasks is to explain it to people; therefore, it is paradoxical to explain what is 
unknowable and exclusive to Allah (sw). Accordingly, those who believe that 
‘meanings of mutashaabih verses are exclusive to Allah’ face all these paradoxes. 
More paradoxical than this is when translators opt for that ‘only Allah knows 
mutashaabih’ while translating them at the same time. The reading they opt for means 
that they do not know the meanings of mutashaabih; yet, they translate the Quran 
completely and not the muhkam part only. This is a practical evidence of the fact that 
mutashaabih are knowable by people too, yet via the mediation of the Prophet (saw). 
This is why some Quranic interpreters and scholars have used this argument as 
evidence: 
We have not seen yet any interpreter of the Quran who stops interpreting 
a given verse proposing that it is a mutashaabih verse whose meaning is 
exclusive to Allah. On the contrary, they interpret all of the Quran verses 
even the ‘unconnected letters’ that are deemed among the most 
mutashaabih part of the Quran. (al-Zarkashi, 2006, p. 373 and Ibn 
Qutaibah, 1973, p. 72). 
Furthermore, if translators say that meanings of mutashaabih verses are unknowable, 
one may expect that they will leave them obscured in translation and do not open them 
up. However, this is proved impossible throughout this study (see sections 8.6. and 
9.6.). This stance, in fact, leads to twisted threads of inconsistent and paradoxical 
views that are extrinsic to the original Quran; if such paradoxes are observed by 
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readers of Quran translations, they may wrongly consider them as intrinsic to the 
original Quran; an end that no one engaged in translations of the Quran would like to 
happen; since the overwhelming purpose of translating the Quran is to convey its 
message and not to ruin it. In other words, ascribing such networks of inconsistencies 
to the original Arabic Quran itself, depreciates its ‘miraculous’ nature and even 
question its relation to Allah (sw); an aim that was clearly sought after by the first 
English translation ‘intentionally entitled’ as ‘the Alcoran of Mahomet’ by the 
Scotsman Alexander Ross in 1649. It is enough to read the title to have an idea about 
what a prejudice can be found inside the body of translation. The translator even did 
not wait to go inside to show his alleged belief that the Quran is Muhammad’s speech 
and not the word of God. More drastically, his translation was prejudicing enough that 
it was not a ‘direct’ translation of the original ‘Arabic’ Quran but was translated from 
a French translation made by Andre du Ryer two years earlier, namely in 1647 who 
already prejudiced it in his French version. 
The reading of ‘only Allah knows’ has been opted for by 17 translators out of the 25 
under study. Interpreters and translators who propose that ‘only Allah knows 
mutashaabih’ go inconsistent with the very basic rule that translations of the Quran 
need not to replace it but rather ‘transfer its meanings’. Some translators fall in this 
primary inconsistency in the very title of their translations. Despite stating ‘only Allah 
knows’, those translators propose that they are only rendering ‘meanings or 
interpretations’ of the Quran. They state this sometimes in their titles of translation or 
somewhere else on the front cover or in the introduction. For example, to mention only 
few, Pickthall calls his translation ‘The Meaning of the Glorious Qur'an’. Similarly, 
Arberry, who is not a Muslim, opted to reflect on the Islamic views in this regard and 
chose to call his translation ‘The Koran Interpreted’. Likewise, al-Hilali & Khan 
(1996), Ahamed (2005) and Ali (2006) showed their awareness and support of this 
view in their titles also which are respectively: ‘Translation of the Meanings of the 
Noble Qur’an in the English Language’, ‘English Translation of the Meaning of the 
Quran’ and ‘Interpretation of the Meanings of the Qur’an’. 
To sum up, misunderstanding the phenomenon of mutashaabih results in two 
inconsistent standpoints. The first is if mutashaabih verses are understood as 
‘figurative’, this will be deemed inconsistent with ‘literal renderings’ of their 
327 
representative verses. Additionally, this misunderstanding leads to another 
inconsistency regarding other categories of mutashaabih, which cannot be defined in 
terms of the ‘figurative vs. literal’ concepts. The second is implied in the reading that 
‘only Allah knows mutashaabih’ and its incompatibility with uncovering their 
meanings in translations. These points and their consequences will be elaborated in 
the next discussion of approaching mutashaabih verses as well as other types of 
inconsistencies. 
9.8.4. In/Consistency in Approaching Mutashaabih Verses 
Again, all the following discussion of inconsistencies is a corollary of (a) 
‘misunderstanding mutashaabih in Q3: 7 as figurative’ and (b) stating that ‘only Allah 
knows their meanings’. These two standpoints result in a set of inconsistencies inside 
the translation of the Quran. Two sets of examples are cited here to explain these 
inconsistencies in approaching mutashaabih verses. The following table shows those 
13 translators who consider mutashaabih verses as figurative while translating them 
literally several times. The highlighted cells show this kind of inconsistency. Indeed, 
this table cites only eight verses while the analysis of data proves that the more samples 
compared, the more inconsistent translators are on all levels of understanding, 
approaching and rendering mutashaabih verses. 
Table 9.9. Inconsistency in Approaching Mutashaabih 
  Q2: 115 
Q28: 
88 
Q55: 
27 Q5: 64 
Q36: 
71 
Q38: 
75 
Q39: 
67 
Q48: 
10 
1 Ali LFC LFC LFC LFC L LFC LFC L 
2 Qarai L L L L L L L L 
3 Unal LFC LFC LFC L L LFC LFC LFC 
4 Khan L F F L L L L L 
5 Asad L F F LFC LFC LFC LFC LFC 
6 Malik F F L L L L L L 
7 Shakir F F F L L L L L 
8 Pickthall L L L L L L L L 
9 Nasr, Dagli, Dakake, Lumbard & Rustom LFC LFC LFC LFC L LFC L 
LMC 
10 Ahmed LFC F LFC L L L LFC L 
11 Irving L L L L L L L L 
12 Tahir-ul-Qadri LFC F F LFC L L LFC LFC 
13 The Monotheist Group L L L L L L L L 
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Another kind of critical inconsistency results from the understanding that ‘only Allah 
knows the meanings of mutashaabih’. This point will be discussed here in further 
detail to see its practical effects on approaching mutashaabih in the translated text 
rather than in theoretical terms. Of the 25 translators under study, 17 translators opt 
for the reading that ‘no one knows except Allah’, 14 translators have separated ‘Allah’ 
from ‘those well-rooted in knowledge’ by a ‘full stop’ in order to completely exclude 
the other possible reading. The other three translators use ‘semicolon’ twice and a 
‘colon’ once to separate those propositions too. Whatever punctuation they use, the 
result is one that is ‘knowing mutashaabih is exclusive to Allah only’. Accordingly, 
this results in inconsistencies throughout the whole translation of the Quran. The 
following table shows only those who opt for this reading while uncovering the inner 
meanings of mutashaabih using translation strategies like F, LFC and FLC. As 
mentioned before, these three strategies uncover the inner, hidden, figurative and/or 
metaphorical meanings of mutashaabih verses. The following table highlights the F, 
LFC and FLC strategies occurring in 15 mutashaabih verses: 
Table 9.10. Inconsistency of ‘Only Allah Knows’ 
  Q2: 115 
Q28
: 88 
Q55
: 27 
Q5: 
64 
Q36
: 71 
Q38
: 75 
Q39
: 67 
Q48
: 10 
Q51
: 47 
Q68
: 42 
Q2: 
210 
Q6: 
158 
Q16
: 26 
Q59
: 2 
Q89
: 22 
1 Ali LFC LFC LFC LFC L LFC LFC L F LFC L L F LFC L 
2 Unal LFC LFC LFC L L LFC LFC LFC F F LFC F F LFC LFC 
3 Arberry L L L L L L L L F LS L L L L L 
4 Abdel Haleem LFC L L L L L L L F FLC L L F L L 
5 Khan L F F L L L L L F F L L F L L 
6 Elias F L L LFC L L LFC L F LS L LFC F F F 
7 Usmani L L L L L L L L F LC L L LFC L L 
8 Asad L F F LFC LFC LFC LFC LFC F FLC L L F L FLC 
9 Malik F F L L L L L L L F L L F F L 
10 Ghali L L L L L L L L LFC LS L L L L L 
11 Pickthall L L L L L L L L F F L L L L L 
12 al-Hilali & Khan L L L L L L L L F LC L L F LFC L 
13 al-Mehri L LFC L L L L L LFC F LFC L L LFC LFC L 
14 Ahmed LFC F LFC L L L LFC L FLC F L L F LFC LFC 
15 Ahamed LFC L L L L L L L F LC L L F LFC L 
16 Irving L L L L L L L L F LS L L L L L 
17 Tahir-ul-Qadri LFC F F LFC L L LFC LFC F LFC LFC L F LFC F 
Again, the above table shows 15 verses only out of the 30 under study, which also 
exhibit similar results; the more samples compared, the more inconsistent translators 
are. However, the other eight translators, who opt for the other reading that ‘those 
well-rooted in knowledge also know the meaning of mutashaabih’ overcome such a 
risk. Again, the first five makes it abundantly clear that no punctuation mark separates 
the two segments while another three translators coordinate the phrase using ‘comma 
plus and’; needless to say, coordination implies same ‘grammatical functions’ of the 
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coordinated segments (Borjars and Burridge, 2010, p. 69). The following table shows 
the other group of translators opting for the second reading. By definition, such 
renderings overcome the previously mentioned type of inconsistencies of uncovering 
the ‘inner, hidden, figurative or implied’ meanings of mutashaabih. The following 
table shows the renderings of these nine translators of the same 15 mutashaabih 
samples mentioned above: 
Table 9.11 Consistency of ‘Knowability of Mutashaabih’ 
  Q2: 115 
Q28
: 88 
Q55
: 27 
Q5: 
64 
Q36
: 71 
Q38
: 75 
Q39
: 67 
Q48
: 10 
Q51
: 47 
Q68
: 42 
Q2: 
210 
Q6: 
158 
Q16
: 26 
Q59
: 2 
Q89
: 22 
18 Qarai L L L L L L L L F FLC LFC L F L L 
19 Omar & Omar F F F L F F F LFC F F LFC LFC F LFC LFC 
20 
Yuksel, 
Schulte-Nafeh 
& al-Shaiban 
F F F L L L L L F F L L L L L 
21 Shakir F F F L L L L L F F L L F L L 
22 Sarwar M LFC LFC L L L LFC L LFC F L L F F F 
23 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
LFC LFC LFC LFC L LFC L LFC F LFC LFC L LFC L LFC 
24 Itani F F F L L L L L F LC L L F L L 
25 
The 
Monotheist 
Group 
L L L L L L L L F F L L L L L 
In fact, the mutashaabih verses under study are so full of examples of these three 
inconsistency categories that almost each single verse shows these inconsistencies 
with different rates. In addition, there is no even one translator that is found clear of 
all these inconsistencies in his/her translations. 
9.8.5. Breaking the Muhkam-Mutashaabih Exegetic Relations 
In terms of translators’ renderings, this can be seen as the most critical type of 
inconsistency because it simply turns what is ‘miraculously consistent’, i.e. the 
original Arabic Quran, into an inconsistent set of semantic propositions in translation. 
Put another way, when the only relatively translatable aspect of the Quran is its 
meanings, translators need to try their best to render as much of it as possible including 
its consistency; when the target readers are left with a minimal portion of the original 
fruit to taste, it is really hard to excuse spoiling this portion too from the side of 
translators. As has been shown in section 8. 5., literal translation strategy has already 
spoiled too much of it. More desperately, it occurs in 58.24% out of the total and 
exactly 364 times out of the 625 instances of mutashaabih verses. Indeed, all these 
occurrences can be cited as examples here to show breaching the semantic consistent 
units of the Quran. Yet, it suffices here to cite a set of five verses multiplied by 25 
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translators, i.e. 125 samples in total. These verses mention the mutashaabih concept 
of ‘coming’ as related to Allah (sw); it is absolutely figurative. Yet, the following table 
shows that ‘literal’ translation occurs in 79 samples out of 125, which equals 63% of 
the total. It is a quite high rate of inconsistency. Unfortunately, again, the more 
samples taken the more inconsistency rates found. It goes without saying that literal 
strategies break the muhkam-mutashaabih semantic relations of these mutashaabih 
verses to those muhkam ones which affirm the figurative interpretation of the former. 
Table 9.12. Breaking Muhkam-Mutashaabih Exegetic Relations 
  Q2: 210 Q6: 158 Q16: 26 Q59: 2 Q89: 22 
1 Ali L L F LFC L 
2 Qarai LFC L F L L 
3 Unal LFC F F LFC LFC 
4 Omar & Omar LFC LFC F LFC LFC 
5 Arberry L L L L L 
6 Yuksel, Schulte-Nafeh & al-Shaiban L L L L L 
7 Abdel Haleem L L F L L 
8 Khan L L F L L 
9 Elias L LFC F F F 
10 Usmani L L LFC L L 
11 Asad L L F L FLC 
12 Malik L L F F L 
13 Shakir L L F L L 
14 Ghali L L L L L 
15 Pickthall L L L L L 
16 Sarwar L L F F F 
17 al-Hilali & Khan L L F LFC L 
18 al-Mehri L L LFC LFC L 
19 Nasr, Dagli, Dakake, Lumbard & Rustom LFC L LFC L LFC 
20 Ahmed L L F F LFC 
21 Ahamed L L F LFC L 
22 Irving L L L L L 
23 Tahir-ul-Qadri LFC L F LFC F 
24 Itani L L F L L 
25 The Monotheist Group L L L L L 
       
 L 20 22 6 14 17 
 F ------- 1 16 4 3 
 LFC 5 2 3 7 4 
 FLC ------- ------- ------- ------- 1 
Moreover, there is a more specific example of breaking the muhkam-mutashaabih 
exegetic relations. It is almost one of the clearest examples in the studied data. More 
significantly, it also provides one of the clearest examples of using a muhkam verse 
to properly interpret and translate a mutashaabih verse. This is the pair of mutashaabih-
muhkam verses namely Q4: 164 and Q42: 51 respectively. The first is mutashaabih 
331 
mentioning the mutashaabih concept of Allah’s speech to Moses (pbuh) while the 
latter is muhkam mentioning the only three channels through which a human could 
receive Allah’s speech. Since Moses (pbuh) is a human being so the way Allah (sw) 
talk to him should be one of those three mentioned in Q42: 51; this muhkam verse 
says: 
﴿ 
َّ
لاِإ 
ُ َّ
� 
ُ
ھَم ِ
ّ
ل
َ
�ُي ن
َ
أ ٍر
َ
ش
َ
بِل 
َ
نا
َ
� اَمَواًي
ْ
حَو  ٍبا َجِح ءاَرَو نِم ْو
َ
أ  �َ�ِوُي َف ًلاوُسَر َلِسْرُي ْو
َ
أ ِھِن
ْ
ذِإِب 
﴾ٌميِك
َ
ح ٌّ��ِ
َ
ع 
ُ
ھ
َّ
نِإ ءا
َ
ش
َ
� اَم 
﴾It is not [possible] for any human that Allah should speak to him 
except through revelation or from behind a curtain, or send a 
messenger who reveals by His permission whatever He wishes. Indeed 
He is all-exalted, all-wise.﴿ 
Whereas, the mutashaabih verse says: 
﴿ 
َ
كْي
َ
ل
َ
ع ْمُهْصُص
ْ
ق
َ
ن ْم
َّ
ل 
ً
لاُسُرَو ُلْب
َ
ق نِم 
َ
كْي
َ
ل
َ
ع ْم
ُ
ها
َ
نْص
َ
ص
َ
ق 
ْ
د
َ
ق 
ً
لاُسُرَو ى َ��وُم 
ُ ّ
� َم
َّ
ل
َ
�َو
اًميِل
ْ
�
َ
ت﴾ 
﴾and apostles We have recounted to you earlier and apostles We have 
not recounted to you, —and to Moses Allah [did speak]—﴿  
The first muhkam verses notify only three ways that a human may receive Allah’s 
speech through. While the latter mutashaabih verse says, “to Moses Allah [did speak]” 
(my trans.) noting that the square bracketed part is mine since it was mistranslated by 
the quoted translator namely Qarai. The following table put the above-underlined parts 
together to show how translators go through this mutashaabih-muhkam pair of verses; 
it summarises the inconsistencies between the translations of Q42: 51 and those of Q4: 
164: 
Table 9.13. Breaking the Exegetic Relation between Q42: 51 and Q4: 164 
  Q42: 51 Q4: 164 
1 Ali 
It is not fitting for a man that Allah should speak to him except 
1. by inspiration, 
2. or from behind a veil, 
3. or by the sending of a Messenger to reveal,  
direct 
2 Qarai 
It is not [possible] for any human that Allah should speak to him except 
1. through revelation 
2. or from behind a curtain, 
3. or send a messenger  
directly 
3 Arberry 
It belongs not to any mortal that God should speak to him, except 
1. by revelation 
2. or from behind a veil 
3. or that He should send a messenger 
directly 
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  Q42: 51 Q4: 164 
4 
Yuksel, 
Schulte-Nafeh 
& al-Shaiban 
It is not for any human being that God would speak to him, except 
1. through inspiration, 
2. or from behind a barrier, 
3. or by sending a messenger to inspire 
directly. 
5 Abdel Haleem 
It is not granted to any mortal that God should speak to him 
1. except through revelation 
2. or from behind a veil 
3. or by sending a messenger to reveal 
directly 
6 Khan 
It is not granted to any human being that God should speak to him other 
than 
1. by revelation 
2. or from behind a veil, 
3. or by sending him a messenger 
directly 
7 Elias 
It is not (fitting) for a human that Allaah speaks to him (face-to-face_ 
unless (Allaah communicates with him) 
1. by means of inspiration (by creating a thought in his mind), 
2. or from behind a veil (telling him something without being seen), 
3. or that He sends a messenger (angel) 
specially 
(directly) 
8 Malik 
It is not vouchsafed to any human being that Allah should speak to him 
face to face, He speaks either 
1. through inspiration, 
2. or from behind a veil, 
3. or through sending a messenger (angel Gabriel) 
directly 
9 Pickthall 
And it was not (vouchsafed) to any mortal that Allah should speak to him 
unless (it be) 
1. by revelation 
2. or from behind a veil, 
3. or (that) He sendeth a messenger 
Directly 
10 al-Hilali & Khan 
It is not given to any human being that Allah should speak to him unless 
(it be) 
1. by Inspiration 
2. or from behind a veil 
3. or (that) He sends a Messenger 
directly 
11 al-Mehri 
And it is not for any human being that God should speak to him except 
1. by revelation 
2. or from behind a partition 
3. or that He sends a messenger [i.e., angel] 
with 
[direct] 
speech 
12 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
It is not for any human being that God should speak unto him, save 
1. by revelation, 
2. or from behind a veil, 
3. or that He should send a messenger 
directly 
13 Ahmed 
And it is not for any human being that God should speak to him other 
than through 
1. direct revelation (on the hearts of His Messengers) 
2. or from behind a barrier (such as at Mount Sinai to Moses) 
3. or by sending a Messenger 
Directly 
14 Ahamed 
It is not fitting for a man that Allah should speak to him except 
1. By Revelation, 
2. or from behind a veil (or a curtain), 
3. or by sending of a messenger to reveal 
Directly 
15 Irving 
It is not [fitting] for God to speak to any human being except 
1. through inspiration 
2, or from behind a curtain, 
3. or by sending a messenger 
Directly 
16 Tahir ul-Qadri And every man does not have the faculty that Allah should speak to him (directly) except by directly 
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  Q42: 51 Q4: 164 
1. Revelation (He bestows upon some the holy status of Prophethood), 
2. or (should speak) from behind a veil (as He spoke to Musa [Moses] 
on Mount Tur of Sinai), 
3. or by sending some angel as a messenger  
17 Itani 
It is not for any human that God should speak to him, except 
1. by inspiration, 
2. or from behind a veil, 
3. or by sending a messenger 
directly 
18 
The 
Monotheist 
Group 
And it is not for any human being that God would speak to him, except  
1. through inspiration, 
2. or from behind a barrier, 
3. or by sending a messenger to inspire  
directly 
19 Usmani 
It is not (possible) for a human being that Allah speaks to him, except 
1. by way of revelation, 
2. or from behind a curtain, 
3. or that He sends a messenger 
verbally 
    
20 Unal 
It is not for any mortal that God should speak to him unless it be 
1. by Revelation 
2. or from behind a veil,  
3. or by sending a messenger (angel) to reveal 
in a 
particular 
way 
21 Omar & Omar 
It is not given to a human being that Allâh should speak to him except 
1. by direct revelation 
2. or from behind a veil 
3. or by sending a messenger (- an angel) 
in explicit 
words at 
great 
length 
22 Ghali 
And in no way is it feasible for a mortal that Allah should speak to Him, 
except 
1. by revelation 
2. or from beyond a curtain, 
3. or that He should send a Messenger; 
long, 
(eloquent) 
speech 
 
23 Sarwar 
To no human being does Allah speak but 
1. through revelation, 
2. from behind a curtain, 
3. or by sending a Messenger 
in words 
24 Asad 
And it is not given to mortal man that God should speak unto him 
otherwise than 
1. through sudden inspiration, 
2. or (by a voice, as it were,) from behind a veil, 
3. or by sending an apostle to reveal, 
spoke His 
word unto 
Moses 
25 Shakir And it is not for any mortal that Allah should speak to them, they could not bear to hear and they did not see. 
and to 
Musa, 
Allah 
addressed 
His Word 
In addition, by examining all the three possible ways mentioned in the muhkam verse 
Q42: 51, it has been seen that no one of these three ways can be deemed as direct 
speech. Moreover, exegetes unanimously agree that Allah (sw) spoke to Moses (pbuh) 
in the second way outlined in the previous verse Q42: 51; that is, Allah (sw) spoke to 
Moses (pbuh) ‘from behind a veil’. This is agreed on by al-Zamakhshari, al-Raazi and 
al-Tabaatabaa’i (al-Jaami', 2010, Q42: 51). Despite this, all the first 19 translators who 
opt for the notion of ‘direct’ speech do break the consistent exegetic relation between 
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these two verses. Tahir-ul-Qadri’s translation is a clear example of inconsistency: the 
translator negates ‘directness’ in the first verse and affirms it in the other, as the 
underlined elements of both verses show: (1) “And every man does not have the 
faculty that Allah should speak to him (directly)” and (2) “and Allah (also) spoke to 
Musa (Moses) directly” (Tahir-ul-Qadri, 2012, Q42: 51 and Q4: 164). Another group 
shows another kind of clear inconsistency between the translations of these two verses. 
The group includes Qarai, Nasr, Dagli, Dakake, Lumbard & Rustom, Shabbir Ahmed 
and Tahir ul-Qadri. In translating and explaining verse Q42: 51, these translators state 
that the second way of ‘from behind a veil’ is the one that Allah (sw) used when He 
spoke to Moses (pbuh). Despite this, they translate verses Q4: 164 as Allah (sw) spoke 
to Moses (pbuh) directly. 
9.8.6. Using Inconsistent Methods in Translating Mutashaabih Concepts 
This happens where translators use inconsistent methods in translating the same 
mutashaabih expression in different verses. What is meant here are not the various 
meanings transferred of the same mutashaabih concept since meanings may well vary 
in different micro contexts. This sort of inconsistency happens when translators use 
different translation methods (i.e. L, F, LFC and FLC) in translating the same 
mutashaabih concept in different verses. The same table mentioned above is cited 
again here to focus on this kind of inconsistency: 
Table 9.14. Inconsistent Methods in Translating Mutashaabih 
  Q2: 210 Q6: 158 Q16: 26 Q59: 2 Q89: 22 
1 Ali L L F LFC L 
2 Qarai LFC L F L L 
3 Unal LFC F F LFC LFC 
4 Omar & Omar LFC LFC F LFC LFC 
5 Arberry L L L L L 
6 Yuksel, Schulte-Nafeh & al-Shaiban L L L L L 
7 Abdel Haleem L L F L L 
8 Khan L L F L L 
9 Elias L LFC F F F 
10 Usmani L L LFC L L 
11 Asad L L F L FLC 
12 Malik L L F F L 
13 Shakir L L F L L 
14 Ghali L L L L L 
15 Pickthall L L L L L 
16 Sarwar L L F F F 
17 al-Hilali & Khan L L F LFC L 
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  Q2: 210 Q6: 158 Q16: 26 Q59: 2 Q89: 22 
18 al-Mehri L L LFC LFC L 
19 Nasr, Dagli, Dakake, Lumbard & Rustom LFC L LFC L LFC 
20 Ahmed L L F F LFC 
21 Ahamed L L F LFC L 
22 Irving L L L L L 
23 Tahir-ul-Qadri LFC L F LFC F 
24 Itani L L F L L 
25 The Monotheist Group L L L L L 
       
 L 20 22 6 14 17 
 F ------- 1 16 4 3 
 LFC 5 2 3 7 4 
 FLC ------- ------- ------- ------- 1 
Accordingly, the above-mentioned table shows that of 25 translators, 19 were 
inconsistent in the methods they use in translating the same concept of ‘coming’ in 
five different verses; however, the other six translators who seem to be consistent till 
now, become inconsistent when the sample is widened. However, it is worth noting 
that even those six who seem to be consistent, they are in fact negatively consistent, 
i.e. being consistent in making the same mistake because all of them show consistency 
only in literal strategy which is an unsuccessful choice in translating mutashaabih as 
explained before (see section 9.5.1.). Needless to say, a comprehensive list of all 
Quranic mutashaabih verses put together would result in much more inconsistencies. 
The following table presents another set of six verses of the mutashaabih concept of 
‘hand’. It shows that the previously mentioned consistent translators are also 
inconsistent where other verses are considered. 
Table 9.15 Inconsistent Methods in Translating Mutashaabih Extended 
  Q5: 64 Q36: 71 Q38: 75 Q39: 67 Q48: 10 Q51: 47 Con. 
1 Ali LFC L LFC LFC L F Incon 
2 Qarai L L L L L F Incon 
3 Unal L L LFC LFC LFC F Incon 
4 Omar & Omar L F F F LFC F Incon 
5 Arberry L L L L L F Incon 
6 Yuksel, Schulte-Nafeh & al-Shaiban L L L L L F Incon 
7 Abdel Haleem L L L L L F Incon 
8 Khan L L L L L F Incon 
9 Elias LFC L L LFC L F Incon 
10 Usmani L L L L L F Incon 
11 Asad LFC LFC LFC LFC LFC F Incon 
12 Malik L L L L L L Con. 
13 Shakir L L L L L F Incon 
14 Ghali L L L L L LFC Incon 
15 Pickthall L L L L L F Incon 
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  Q5: 64 Q36: 71 Q38: 75 Q39: 67 Q48: 10 Q51: 47 Con. 
16 Sarwar L L L LFC L LFC Incon 
17 al-Hilali & Khan L L L L L F Incon 
18 al-Mehri L L L L LFC F Incon 
19 Nasr, Dagli, Dakake, Lumbard & Rustom LFC L LFC L LFC F Incon 
20 Ahmed L L L LFC L FLC Incon 
21 Ahamed L L L L L F Incon 
22 Irving L L L L L F Incon 
23 Tahir-ul-Qadri LFC L L LFC LFC F Incon 
24 Itani L L L L L F Incon 
25 The Monotheist Group L L L L L F Incon 
         
 L 20 23 20 17 19 22  
 F ------ 1 1 1 ------ ------  
 LFC 5 1 4 7 6 2  
 FLC ------ ------ ------ ------ ------ 1  
This table shows that even those six who show consistent methodology in the previous 
set of five samples fail to continue consistently when one verse is added. However, 
only one is found methodologically consistent of the 25 translators. Unfortunately, this 
one translator has also been found consistent in using ‘literal’ strategy; this means, as 
explained before, being ‘continuously inconsistent’ since ‘literal’ is the most 
inconsistent strategy in translating mutashaabih concepts. This gives a dynamic and 
marked sense to the concept of ‘consistency’ where it means ‘negative consistency’ 
or ‘continuously inconsistent’. Therefore, in such cases, ‘partial inconsistency’ is 
better than ‘continuous inconsistency’ where the former shows some instances of 
proper methods or high percentages of ‘proper’ methods. For instance, Tahir-ul-Qadri, 
in the above-mentioned table, uses LFC three times, F once and L twice. Therefore, in 
terms of the ‘figurative vs. literal’ factor, he has succeeded in four out of six and failed 
in two out of six, even though he has been inconsistent. Such inconsistency is clearly 
better than the ‘negative consistency’ of Malik who uses L strategy consistently; that 
is, he fails in six out of six. Such situations call for subcategorising the general terms 
of ‘consistency’ and ‘inconsistency’ in terms of their dynamic and relative rather than 
absolute and static meanings. Therefore, as suggested by these samples, there are 
‘negative consistency’ and ‘positive inconsistency’. 
Apart from this, when the mutashaabih concepts of ‘hand’, ‘coming’ and the like are 
applied to Allah (sw), they all share the same defining factors of ‘figurative’ and 
‘dependent’. This also enables assessment of consistent methodology to be made 
across different verses of such mutashaabih concepts. Otherwise, this cannot hold 
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between such verses and freestanding-letters verses where the latter cannot be defined 
in terms of the previously mentioned factors. The following table mixes the previously 
mentioned two sets together to show the overall consistency for 11 verses together:  
Table 9.16. Inconsistent Methods in Translating Mutashaabih: A Larger Sample 
  Q2: 210 
Q6: 
158 
Q16: 
26 
Q59: 
2 
Q89: 
22 
Q5: 
64 
Q36: 
71 
Q38: 
75 
Q39: 
67 
Q48: 
10 
Q51: 
47 
1 Ali L L F LFC L LFC L LFC LFC L F 
2 Qarai LFC L F L L L L L L L F 
3 Unal LFC F F LFC LFC L L LFC LFC LFC F 
4 Omar & Omar LFC LFC F LFC LFC L F F F LFC F 
5 Arberry L L L L L L L L L L F 
6 Yuksel, Schulte-Nafeh & al-Shaiban L L L L L L L L L L F 
7 Abdel Haleem L L F L L L L L L L F 
8 Khan L L F L L L L L L L F 
9 Elias L LFC F F F LFC L L LFC L F 
10 Usmani L L LFC L L L L L L L F 
11 Asad L L F L FLC LFC LFC LFC LFC LFC F 
12 Malik L L F F L L L L L L L 
13 Shakir L L F L L L L L L L F 
14 Ghali L L L L L L L L L L LFC 
15 Pickthall L L L L L L L L L L F 
16 Sarwar L L F F F L L L LFC L LFC 
17 al-Hilali & Khan L L F LFC L L L L L L F 
18 al-Mehri L L LFC LFC L L L L L LFC F 
19 Nasr, Dagli, Dakake, Lumbard & Rustom LFC L LFC L LFC LFC L LFC L LFC F 
20 Ahmed L L F F LFC L L L LFC L FLC 
21 Ahamed L L F LFC L L L L L L F 
22 Irving L L F L L L L L L L F 
23 Tahir-ul-Qadri LFC L F LFC F LFC L L LFC LFC F 
24 Itani L L F L L L L L L L F 
25 The Monotheist Group L L L L L L L L L L F 
 L 20 22 6 14 17 20 23 20 17 19 1 
 F ----- 1 16 4 3 ----- 1 1 1 ----- 21 
 LFC 5 2 3 7 4 5 1 4 7 6 2 
 FLC ----- ----- ----- ----- 1 ----- ----- ----- ----- ----- 1 
This table shows clearer lines of the inconsistencies discussed here since the sample 
set is made larger. Unfortunately, it shows no one instance of consistency even in 
translators who were found consistent in the previous samples. It is worth noting that 
increasing inconsistencies are predictable if all the 30 verses are put altogether in 
comparison. 
9.8.7. Inconsistent Renderings of the Same Mutashaabih Concept 
It has been noted that choosing different figurative senses in different verses is hardly 
justifiable; yet, it may be triggered by different micro contexts. However, where the 
inner contexts of the verses are quite similar, it is hardly justifiable to transfer different 
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meanings. For instance, it is not straightforwardly reasonable to translate the same 
mutashaabih concept of ‘hand’ in different verses into senses like ‘power’, ‘self’, 
‘control’, ‘ability’, etc. On the contrary, sometimes they need to be similar rather than 
different due to the highly similar micro contexts. Additionally, such consistency in 
meanings of the same mutashaabih concept can be studied only in those translators 
who use F, LFC or FLC since all these show the inner or figurative meanings rather 
than the superficial or literal ones. The following sample shows the concept of ‘al-
arsh’ as occurring in two verses with highly similar inner context: 
Table 9.17. (Q20: 5 & Q25: 59) 6 Consistent Renderings of ‘al-Arsh’ 
  ىََوتْسا ِشْرَعْلا ىَلَع ُنَمْح َّرلا  ُنَمْح َّرلا ِشْرَعْلا ىَلَع ىََوتْسا َُّمث 
  Q20: 5 Q25, 59 
1 Ali ((Allah)) Most Gracious (2536) is firmly established on the throne (of authority). 
and is firmly established on the Throne 
(of authority):(3118) 
1 Ali LFC LFC 
2 Omar & Omar is firmly and flawlessly established on (His) Throne (of Power). 
Besides He is firmly established on the 
Throne (of Power). 
2 Omar & Omar LFC LFC 
3 Asad established on the throne of His almightiness 
and is established on the throne of His 
almightiness 
3 Asad F F 
4 Malik 
Who is firmly established on the throne of 
authority 
and is firmly established on the Throne of 
authority 
4 Malik F F 
5 Ahmed 
established on the Throne of 
Almightiness. [He maintains Supreme 
Control over all that He has created] 
and is established on the Throne of His 
Almightiness of Supreme Control. 
5 Ahmed F F 
6 Ahamed Gracious (Ar Rahmán) rose over the Throne (of authority). 
and rose over (Istawâ) on the Throne (of 
Authority); 
6 Ahamed LFC LFC 
From the data analysed, this is one of the clearest examples where six translators found 
consistent in rendering the meanings of the same mutashaabih concept in two different 
verses using the same strategy as well. However, if the comparison includes the other 
four verses of ‘al-Arsh’, all the 25 translators will be found inconsistent. Despite that, 
this is also telling enough about some properly consistent renderings and methods, 
which also indicate a certain degree of awareness on the side of these six translators. 
Therefore, the above-mentioned six translators use consistent methods and render 
similar meanings consistently. However, out of the other 19 translators, 11 translators 
show ‘negative consistency’ which means to be continuously inconsistent. The 
following table shows these 11 translators, who use the ‘literal’ method consistently 
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whereas the last eight translators are inconsistent in both translation methods used and 
meanings rendered. 
Table 9.18 (Q20: 5 & Q25: 59) Consistent vs. Inconsistent Renderings of ‘al-Arsh’ 
  ىََوتْسا ِشَْرعْلا َىلَع ُنَمْح َّرلا  ُنَمْح َّرلا ِشَْرعْلا َىلَع ىََوتْسا َُّمث 
  Q20: 5 Q25: 59 
1 Qarai settled on the Throne. and then settled on the Throne 
1 Qarai L L 
2 Arberry sat Himself upon the Throne sat Himself upon the Throne, 
2 Arberry Literal Literal 
3 Yuksel, Schulte-Nafeh & al-Shaiban on the throne He settled then He settled to the throne. 
3 Yuksel, Schulte-Nafeh & al-Shaiban L L 
4 Abdel Haleem established on the throne then established Himself on the throne 
4 Abdel Haleem L L 
5 Khan settled on the throne then settled Himself on the throne 
5 Khan L L 
6 Usmani has positioned Himself on the Throne then He positioned Himself on the Throne. 
6 Usmani L L 
7 Pickthall Who is established on the Throne. then He mounted the Throne. 
7 Pickthall L L 
8 
Nasr, Dagli, 
Dakake, Lumbard 
& Rustom 
mounted the Throne. then mounted the Throne 
8 
Nasr, Dagli, 
Dakake, Lumbard 
& Rustom 
L L 
9 Irving 
he Mercy-giving [Who is] settled 
on the Throne. 
Then the Mercy-giving mounted on the 
Throne. 
9 Irving L L 
10 Itani on the Throne He settled. then settled on the Throne. 
10 Itani L L 
11 Group upon the Throne He settled then He settled upon the Throne. 
11 Group L L 
12 Unal 
Who has established Himself on the 
Throne. 
God’s supreme authority and dominion. 
and then established Himself on the 
Supreme Throne. 
12 Unal LFC L 
13 Elias firmly in control of the Throne. (None has any share in His kingdom.) 
and then turned (His attention) to the 
Throne 
13 Elias LFC L 
14 Shakir Beneficent Allah is firm in power and He is firmly established on the throne of authority 
14 Shakir F F 
15 Ghâli 
has upon the Throne levelled Himself 
(How He has done so is beyond human 
understanding). 
He levelled Himself upon the Throne. 
(How He did so is beyond human 
understanding) 
15 Ghâli L L 
16 Sarwar 
maintains full balance (nothing is closer 
or farther than others to Him) over the 
Throne. (20:5) 
He established His domination over the 
Throne 
16 Sarwar LFC F 
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  ىََوتْسا ِشَْرعْلا َىلَع ُنَمْح َّرلا  ُنَمْح َّرلا ِشَْرعْلا َىلَع ىََوتْسا َُّمث 
  Q20: 5 Q25: 59 
17 al-Hilali & Khan 
(Allah) Istawa (rose over) the (Mighty) 
Throne (in a manner that suits His 
Majesty). 
He Istawa (rose over) the Throne (in a 
manner that suits His Majesty). 
17 al-Hilali & Khan L L 
18 al-Mehri who is] above the Throne established having ascendancy over all creation 
and then established Himself above the 
Throne965 
18 al-Mehri LFC L 
19 Tahir-ul-Qadri 
Who established (His sovereignty) on the 
Throne (of power and supreme authority 
over all the systems of the universe, 
befitting His Glory). 
Then He established (His authority) on 
the Throne (befitting His Majesty. He) 
19 Tahir-ul-Qadri LFC LFC 
9.8.8. Adopting Inconsistent Standpoints 
This section sheds the light on a specific category of inconsistency, which has been 
found in only two translations out of the 25 under study. In these two translations, 
translators declare plainly the standpoint they adopt and the line of thought they follow 
in understanding mutashaabih verses; whereas, they contradict practically at the same 
time. This occurs in al-Mehri as well as al-Hilali & Khan’s translations. Al-Mehri 
shows it more clearly. In note number 14 of verse Q2: 19, he states that:  
God states in the Qur’an that He has certain attributes such as hearing, 
sight, hands, face, mercy, anger, coming, encompassing, being above the 
Throne, etc. Yet, He has disassociated Himself from the limitations of 
human attributes or human imagination. Correct Islamic belief requires 
faith in the existence of these attributes as God has described them 
without applying to them any allegorical meanings or attempting to 
explain how a certain quality could be (while this is known only to God) 
and without comparing them to creation or denying that He would have 
such a quality. His attributes are befitting to Him alone, and “There is 
nothing like unto Him” (2010, 42:11). (underlining added) 
Regardless of the theological considerations of this statement, the underlined part has 
methodological implications for translating mutashaabih concepts like those studied 
in the current research and those mentioned in the quotation under discussion. In the 
underlined part, al-Mehri declares a strict standpoint that ‘correct Islamic belief’ needs 
not to apply ‘any allegorical meanings’ to those mutashaabih concepts. Yet, 
paradoxically, al-Mehri’s translation itself ‘apply different allegorical meanings’ to 
those mutashaabih verses; this denotes a self-contradictory standpoint. More 
significantly, al-Mehri has referred to this note in no less than 14 times of the 30 
mutashaabih verses under study. Theoretically, this indicates a high level of awareness 
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to the mutashaabih phenomenon. However, practically, it shows paradoxical patterns 
of standpoints. The following table shows 8 instances in which al-Mehri gives 
‘allegorical meanings’ to mutashaabih verses while believing that ‘the correct Islamic 
belief’ is not to do so.  
Table 9.19. Adopting Inconsistent Standpoints: al-Mehri’s Translation 
Verse No. Q28: 88 Q76: 9 Q68: 42 Q16: 26 Q59: 2 Q89: 14 Q48: 10 Q20: 5 
Mutashaabih 
Concept Face Face Leg Coming Coming al-Mirsaad Hand al-Arsh 
Strategy Used LFC LFC LFC LFC LFC F LFC LFC 
Allegorical 
Meanings 
Given 
Himself Approval 
Having 
Great 
Difficulty 
Uprooting Decree observation Acceptance 
having 
ascendancy 
over all 
creation 
More markedly, in the same footnote of the last two verses, al-Mehri gives allegorical 
meanings to mutashaabih concepts and refers to the above-quoted footnote at the same 
time. Likewise, al-Hilali & Khan’s translation has similar contradiction. In their 
translation, they also say: 
All that has been revealed in Allah’s Book (the Quran) as regards the 
[Sifat] Qualities of Allah the Most High like His Face, Eyes, Hands, 
Shins (legs), His Coming, His (Istawa) rising over His Throne and others, 
or all that Allah’s Messenger qualified Him in the true authentic 
Prophet’s Ahadith (narrations) as regards His Qualities like [Nuzul], His 
Descent or His laughing and others, the religious scholars of the Quran 
and the Sunnah believe in these Qualities in Allah and they confirm that 
these are really His Qualities, without Tawil (interpreting their meanings 
into different things) or Tashbih (giving resemblance or similarity to any 
of the creatures) or [Ta’til] (completely ignoring or denying them i.e., 
there is no Face, or Eyes or Hands, or Shins for Allah). (al-Hilali & Khan, 
1984, Q3: 73, underlining added) 
Al-Hilali and Khan declare that scholars of the Quran and Sunnah affirm that these 
Qualities are really Allah’s Qualities and ‘their meanings need not to be interpreted 
into different things’. Despite this, they themselves do that in the verses shown in the 
following table: 
Table 9.20. Adopting Inconsistent Standpoints: al-Hilali & Khan’s Translation 
Verse No. Q16: 26 Q59: 2 Q89: 14 
Mutashaabih 
Concept Coming Coming al-Mirsaad 
Strategy Used F LFC F 
Allegorical Meanings Given Struck Torment Watchful 
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The authors use the F strategy twice, which completely replaces the original literal 
expression with a target figurative one, and LFC once, which mentions the original 
literal expression and gives it a target figurative sense. It is worth noting here that the 
above-mentioned instances are what have been found throughout the data under 
analysis; there may be more instances if the data circle would have been widened. 
Lastly, needless to say that the above-mentioned two quotes are at odds with the 
standpoints of many salient interpreters such as the three regularly mentioned in the 
current study namely al-Zamakhshari, al-Raazi and al-Tabaatabaa’i. 
In conclusion, and most significantly, the current study is not concerned with whether 
the transferred meanings of mutashaabih expressions are correct or incorrect but rather 
about methodological issues that should be considered in interpreting and translating 
them. This is also a consequence of the mutashaabih nature; as mentioned in the very 
beginning of this chapter, mutashaabih is semantically uncertain. That is, it is 
unreasonable to discuss correct and/or incorrect meanings. This is similar to the 
assessment criteria set for mutashaabih verses where assessors cannot talk about 
accurate or inaccurate renderings. Instead, they can only recognise appropriateness, 
consistency and inclusiveness. All of this is embodied in ‘meaning uncertainty’, which 
is one of the most significant results of the current research. To sum up, it has been 
found that knowing the inner meanings of mutashaabih: (1) is always relative and not 
absolute, (2) is always dependent on the micro and macro muhkam context and lastly 
(3) cannot be certain even via proper consultation of relevant muhkam verses. 
Therefore, mutashaabih translation cannot be assessed by accuracy factor. Otherwise, 
it can be only assessed by consistency and inclusiveness. The previous sections discuss 
inconsistency while the next addresses ‘inclusiveness vs. reduction’ as an additional 
assessment criterion for mutashaabih translation. 
9.8.9. Inclusiveness vs. Reduction 
As has been discussed before, inclusiveness is so important in mutashaabih because 
its meanings are always uncertain. Again, the following table shows how various 
translators have given the same concept of ‘al-arsh’ as many as 19 different senses in 
five verses. This is enough indicating about uncertainty and inclusiveness at the same 
time. 
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Table 9.21. Various Figurative Renderings of ‘al-Arsh’ in Five Verses 
 Verses Q11: 7, Q20: 5, Q25, 59, Q27: 26 and Q40: 7 
1 Throne of Authority 
2 Dominion 
3 Throne (of Power). 
4 Throne (of Power, the angels and the Prophets 
5 His domination 
6 His commands 
7 God’s supreme authority and dominion. 
8 His rule 
9 His almightiness 
10 Supreme Control 
11 maintains Supreme Control over all that He has created 
12 Supreme Control over the origination of life 
13 Throne. (None has any share in His kingdom.) 
14 God’s demonstration of His Sovereignty over His creation 
15 Throne (of power and supreme authority over all the systems of the universe, befitting His Glory). 
16 Throne of His Almightiness of Supreme Control. 
17 carrying out the Divine orders issued from His absolute Sovereignty over the universe. 
18 (nothing is closer or farther than others to Him) 
19 having ascendancy over all creation 
In addition to the previous table, the following table also shows the total inclusiveness 
and reduction for each translator independently and the total as well. It classifies the 
translation strategies used in translating mutashaabih verses as ‘inclusive’ and 
‘reductive’. Hence, L and F are both deemed reductive while LFC and FLC are both 
considered inclusive. It is worth noting that the total sample for each translator is 25, 
while the total for all translators is 625. Additionally, each strategy is represented in 
both exact numbers and percentages. 
Table 9.22. Overall Inclusiveness and Reduction of Mutashaabih Translation 
 
L F LFC FLC 
# % # % # % # % 
1 Ali 9 36% 3 12% 13 52% 0 0% 
2 Qarai 20 80% 3 12% 1 4% 1 4% 
3 Unal 5 20% 5 20% 15 60% 0 0% 
4 Omar & Omar 2 8% 14 56% 9 36% 0 0% 
5 Arberry 23 92% 2 8% 0 0% 0 0% 
6 Yuksel, Schulte-Nafeh & al-Shaiban 17 68% 8 32% 0 0% 0 0% 
7 Abdel Haleem 18 72% 4 16% 1 4% 2 8% 
8 Khan 18 72% 7 28% 0 0% 0 0% 
9 Elias 12 48% 6 24% 7 28% 0 0% 
10 Usmani 21 84% 3 12% 1 4% 0 0% 
11 Asad 6 24% 10 40% 7 28% 2 8% 
12 Malik 16 64% 9 36% 0 0% 0 0% 
13 Shakir 10 40% 15 60% 0 0% 0 0% 
14 Ghali 23 92% 1 4% 1 4% 0 0% 
15 Pickthall 21 84% 4 16% 0 0% 0 0% 
16 Sarwar 9 36% 8 32% 8 32% 0 0% 
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17 al-Hilali & Khan 21 84% 3 12% 1 4% 0 0% 
18 al-Mehri 16 64% 2 8% 7 28% 0 0% 
19 Nasr, Dagli, Dakake, Lumbard & Rustom 8 32% 1 4% 16 64% 0 0% 
20 Ahmed 6 24% 13 52% 5 20% 1 4% 
21 Ahamed 17 68% 3 12% 5 20% 0 0% 
22 Irving 21 84% 4 16% 0 0% 0 0% 
23 Tahir-ul-Qadri 5 20% 8 32% 12 48% 0 0% 
24 Itani 18 72% 7 28% 0 0% 0 0% 
25 The Monotheist Group 22 88% 3 12% 0 0% 0 0% 
 
Total L Total F Total LFC Total FLC 
# % # % # % # % 
364 58% 146 23% 109 17% 6 1% 
Reductive Inclusive 
82% 18% 
9.8.10. TQAC of Ambiguity: Accuracy, Consistency & Inclusiveness 
As regards ambiguous verses, accuracy, consistency and inclusiveness vs. reduction 
are all critical, yet accuracy comes first since establishing it means determining the 
proper and improper meanings and excluding the improper ones. This results in 
assuring consistency as well. Additionally, establishing inclusiveness and avoiding 
reduction is also a prerequisite for a successful translation of ambiguous verses. 
Needless to repeat the risks of reduction or over-specification (see section 9.8.9. for 
implications of this criterion). 
9.8.11. Accuracy and Inconsistency 
Accuracy in translating ambiguous verses can be established by determining all the 
possible meanings of the ambiguous part as well as distinguishing the consistent and 
inconsistent meanings with the micro and macro muhkam context. After that, 
inconsistent meanings of ambiguous verses could be excluded easily. For instance, in 
most cases of opposite meanings, ambiguous expressions are straightforward in terms 
of their consistent and inconsistent meanings where it is easy to decide on the 
inconsistent ones and then exclude them. The 30 ambiguous verses under study have 
shown that inconsistent meanings regularly occur in structural ambiguity and 
referential yet not lexical ambiguity. For instance, the following example is verse Q4: 
118 which says ‘اًضوُرْف َّم اًبیِصَن َكِداَبِع ْنِم ََّنذِخََّتَلأ َلاَقَو ُ�ّ ُھَنَع َّل’; the underlined expression reads 
like ‘Allah cursed him (Satan) and he (Satan) said: I will inevitably take an appointed 
portion of your slaves’. If the bracketed words removed, this construction may allude 
to the reader that ‘he’ refers to ‘Allah’ when it, in fact, refers to ‘Satan’. In such cases, 
translators should exclude the improper meaning and not package the ambiguity even 
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if possible. Because if translators do not do that, it may cause misinterpretation for the 
target audience and allude to them that they are part of the intended meanings. 
Unfortunately, this happens 11 times in translating verse Q4: 118. These 11 
translations are put at the top of the following table: 
Table 9.23 (Q4: 118) Failure in Excluding Improper Meaning 
   َلاَقَو ُ�ّ َُھنَعَّل اًضوُرْف َّم ًابیِصَن َكِداَبِع ْنِم ََّنذِخََّتَلأ  
  Q4: 118  
1 Ali Allah did curse him, but he said: Negative Packaging 
2 Arberry Satan accursed by God. He said, Negative Packaging 
3 Yuksel, Schulte-Nafeh & al-Shaiban God has cursed him; and he had said, Negative Packaging 
4 Shakir Allah has cursed him; and he said: Negative Packaging 
5 Ghali Allah cursed him. And he said Negative Packaging 
6 Pickthall Whom Allah cursed, and he said Negative Packaging 
7 Ahamed Allah did curse him (Satan), and he said Negative Packaging 
8 Irving God cursed him, and he said Negative Packaging 
9 Itani God has cursed him. And he said, Negative Packaging 
10 The Monotheist Group God has cursed him; and he said Negative Packaging 
11 Ahmed God did reject him. But he said Negative Packaging 
12 Qarai whom Allah has cursed, and who said Exclusive unpackaging 
13 Unal One who is accursed by God (excluded from His mercy). Once he said: Exclusive unpackaging 
14 Omar & Omar Whom Allâh has deprived of His blessings and who had said, Exclusive unpackaging 
15 Abdel Haleem Whom God rejected, who said Exclusive unpackaging 
16 Khan whom God has rejected. He said [to God], Exclusive unpackaging 
17 Elias Allaah has cursed him (Shaytaan). He (Shaytaan) said (to Allaah Exclusive unpackaging 
18 Usmani whom Allah has cursed. He (the Satan) said  Exclusive unpackaging 
19 Asad whom God has rejected for having said, " Exclusive unpackaging 
20 Malik 
on whom Allah has laid His curse; and who has 
said Exclusive unpackaging 
21 Sarwar Allah condemned Satan when he said Exclusive unpackaging 
22 al-Hilali & Khan Allah cursed him. And he [Shaitan (Satan)] said Exclusive unpackaging 
23 al-Mehri Whom God has cursed. For he had said Exclusive unpackaging 
24 Nasr, Dagli, Dakake, Lumbard & Rustom 
whom God has cursed, who said Exclusive unpackaging 
25 Tahir-ul-Qadri (Satan) on whom Allah has laid His curse and who said Exclusive unpackaging 
The above table shows that the first 11 translators use negative packaging strategy to 
include even the improper meaning here whereas the other 14 translators use exclusive 
unpackaging to exclude the opposite meaning. This may cause misunderstanding for 
target readers since the pronoun is often deemed to be referring back to the closest 
referent and not the most distant. This highlights another sort of inconsistency in 
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regard to ambiguous verses; it is a sort of paradoxical standpoint taken by these 
translators. That is, when they consider inimitability, untranslatability and conditional 
permissibility, all translators, to be in the safe side, pretend as much as possible that 
their translations are only ‘interpretations of’, ‘reproducing the meanings of’, 
‘understandings of’ and not ‘replacements of’ the original Quran. However, in 
practice, one can easily see how they try as much as possible, and even negatively, to 
imitate the Quran. The above-mentioned table shows one side of this paradoxical 
standpoint. That is, when the necessity requires them to exclude or explain, they do 
the opposite, i.e. the first 11 translators. More drastically, when possible different 
meanings are equally fit in the context, they reduce them to one only as if they are sure 
of it while the case is not. This is to be substantiated in the next discussion below. The 
following example is an ambiguous expression whose two meanings are equally 
highlighted by the micro and macro muhkam context; yet, only two translators out of 
the 25 studied keep both meanings together in their translations. The following table 
puts the previous example with the new one, i.e. Q4: 118 and Q84: 6 to show how the 
previously mentioned translators include the improper meaning in the previous where 
they should exclude it while in the new example they exclude what should be included 
in translation. 
The new example is verse Q84: 6, which says ‘  اًْحدَك َِّكبَر ىَلِإ ٌحِداَك َكَِّنإ ُناَسن ِْلإا اَھَُّیأ اَی ِھِیقَلاَُمف ’ 
(O Man! You are labouring toward your Lord laboriously, and then you will encounter 
‘Him/it’). The last underlined part is a rendering of the original pronoun ‘ه’ (h) coming 
at the end of ‘ھیقلامف’ (famulaqeeh). This pronoun is used equally for ‘animate and 
inanimate’. Therefore, it equally means ‘then you will encounter your Lord’ and ‘then 
you will encounter your labouring’. Moreover, both readings are equally significant 
meanings and supported by the micro and macro muhkam context throughout the 
entire Quran. That is, there are verses in the Quran, which state that after death you 
will be brought by Allah (sw) for judgement. Likewise, other verses state that after 
death you will meet with whatever you do in this life in the sense that you will be 
rewarded for whatever you have done. The first 10 translators who have included the 
improper meaning of the previous example exclude one of these two equally fitting 
meanings in the context. Further, out of the 25 translators under study, only two 
translators render both meanings. Those are Pickthall and Unal in rows numbered 11 
and 13 respectively. 
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Table 9.24 (Q84: 6 & Q4: 118) Inconsistency in Translating Ambiguous Verses 
  Q 84: 6 Q4: 118 
1 Ali One sense only (Him) Negative Packaging 
2 Arberry One sense only (Him) Negative Packaging 
3 Yuksel, Schulte-Nafeh & al-Shaiban One sense only (Him) Negative Packaging 
4 Shakir One sense only (Him) Negative Packaging 
5 Ghâli One sense only (Him) Negative Packaging 
6 Ahamed One sense only (Him) Negative Packaging 
7 Irving One sense only (Him) Negative Packaging 
8 Itani One sense only (Him) Negative Packaging 
9 Group One sense only (Him) Negative Packaging 
10 Ahmed One sense only (Him) Negative Packaging 
    
11 Pickthall Him/it Negative Packaging 
12 Qarai One sense only (Him) Exclusive Unpackaging 
13 Unal Him/it Exclusive Unpackaging 
14 Omar & Omar One sense only (Him) Exclusive Unpackaging 
15 Abdel Haleem One sense only (Him) Exclusive Unpackaging 
16 Khan One sense only (Him) Exclusive Unpackaging 
17 Elias One sense only (it) Exclusive Unpackaging 
18 Usmani One sense only (Him) Exclusive Unpackaging 
19 Asad One sense only (Him) Exclusive Unpackaging 
20 Malik One sense only (Him) Exclusive Unpackaging 
21 Sarwar One sense only (it) Exclusive Unpackaging 
22 al-Hilali & Khan One sense only (it) Exclusive Unpackaging 
23 al-Mehri One sense only (Him) Exclusive Unpackaging 
24 Nasr, Dagli, Dakake, Lumbard & Rustom One sense only (Him) Exclusive Unpackaging 
25 Tahir-ul-Qadri One sense only (Him) Exclusive Unpackaging 
Additionally, to further exemplify such inconsistencies, the following table focuses 
further on those group of translators who use negative packaging to render the 
inconsistent meaning. Another verse is added here to have three in total: (a) the first 
is Q4: 118 where translators have included improper meaning while being required to 
do the opposite and (b) Q20: 110 and Q84: 6 where they exclude one of the equally 
significant meanings while being required to do the opposite: 
Table 9.25 (Q4: 118; Q20: 110; Q84: 6 &) Inconsistency in Translating Ambiguous 
Verses 
  Q4: 118 Q20: 110 Q84: 6 
1 Ali Include improper meaning Exclude a significant meaning Exclude a significant meaning 
2 Arberry Include improper meaning Exclude a significant meaning Exclude a significant meaning 
3 Yuksel, Schulte-Nafeh & al-Shaiban Include improper meaning Exclude a significant meaning Exclude a significant meaning 
4 Shakir Include improper meaning Exclude a significant meaning Exclude a significant meaning 
5 Ghâli Include improper meaning Exclude a significant meaning Exclude a significant meaning 
6 Pickthall Include improper meaning Exclude a significant meaning Exclude a significant meaning 
7 Ahamed Include improper meaning Exclude a significant meaning Exclude a significant meaning 
8 Irving Include improper meaning Exclude a significant meaning Exclude a significant meaning 
9 Itani Include improper meaning Exclude a significant meaning Exclude a significant meaning 
10 The Monotheist Group Include improper meaning Exclude a significant meaning Exclude a significant meaning 
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Another kind of inconsistency happens where the same ambiguous expression occurs 
in highly similar inner contexts, yet translators render it into different senses. For 
instance, as said before, the word ‘islam’ and its other forms have ‘dynamic’ and 
‘static’ meanings (see section 6.1.). The first refers to the state of being believing in 
monotheism of Allah (sw), His contemporary prophet and whatever they dictate; this 
sense applies to all times from Adam (pbuh) to Muhammad (saw). However, the static 
sense means following the religion of ‘Islam’ that Allah (sw) sent to the last prophet 
Muhammad (saw). This sense is applicable from the time of Muhammad (saw) and 
on. According to these two senses, it has been mentioned that deciding whether the 
dynamic or static sense depends on the micro context of the verse; yet, this is not fully 
exclusive because the other is well highlighted by the macro context. Therefore, those 
verses that talk about Abraham and Jesus’ disciples have dynamic rather than static 
senses because of being distant from the last Prophet’s era. The following table 
includes four occurrences of different forms of the word ‘islam’; they occur in three 
verses: the first two verses Q3: 67 and Q3: 131 apply to Abraham (pbuh) and the last 
verse Q3: 52 applies to Jesus’ disciples. In other words, all of them imply the dynamic 
sense of the word ‘islam’ which means believing in one God monotheism who is 
namely Allah (sw), in His contemporary prophet, i.e. Abraham or Jesus (pbuth) and in 
whatever they dictate. 
Table 9.26 Inconsistent Renderings of the Same Ambiguous Expression 
  Q3: 67 Q3: 131 Q3: 52  
1 Ali DS D + D SD Incon. 
2 Qarai S D + D S Incon. 
3 Unal SD D + D SD Incon. 
4 Arberry S D + D D Incon. 
5 Elias SD D + D SD Incon. 
6 Usmani S D + D S Incon. 
7 Shakir S S + D D Incon. 
8 Ghâli S DS + D S Incon. 
9 Ahmed D D + D DS Incon. 
10 Ahamed DS D + D S Incon. 
11 Irving S D + D S Incon. 
12 Tahir-ul-Qadri S D + D S Incon. 
13 Itani S D + D D Incon. 
14 Omar & Omar D D + D D Con. 
15 Yuksel, Schulte-Nafeh & al-Shaiban D D + D D Con. 
16 Abdel Haleem D D + D D Con. 
17 Khan D D + D D Con. 
18 Asad D D + D D Con. 
19 Malik S S + S S Neg. Con. 
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  Q3: 67 Q3: 131 Q3: 52  
20 Pickthall D D + D D Con. 
21 Sarwar D D + D D Con. 
22 al-Hilali & Khan SD DS + DS SD Con. 
23 al-Mehri SD DS + DS SD Con. 
24 Nasr, Dagli, Dakake, Lumbard & Rustom DS DS + DS DS Con. 
25 The Monotheist Group D D + D D Con. 
The first 13 highlighted translators are inconsistent in rendering the same ambiguous 
item with similar micro context into different senses. They use different unpackaging 
mono and multi inclusive strategies, i.e. rendering one and more than one sense of the 
word. Conversely, the other 12 translators are consistent in rendering the same sense 
over the three verses. However, again there is an instance of negative consistency that 
means being consistent in rendering improper meanings. Namely, Malik renders the 
static sense over the four occurrences while the verses denote the dynamic rather than 
the static sense here. Moreover, the same table is cited once again to show the 
‘accuracy vs. inaccuracy’ criterion in translating ambiguous verses. Despite 
establishing that the dynamic rather than the static meanings meant in these verses, we 
find translators rendering the static sense inaccurately 19 times. Looking at the 
highlighted boxes these show the inaccurate renderings of static senses of the word 
‘Islam’ where the dynamic is intended. 
Table 9.27 Inaccuracy in Rendering Ambiguous Expressions 
  Q3: 67 Q3: 52 Q3: 131  
1 Ali DS SD D + D  
2 Qarai S S D + D 2 Inacc 
3 Unal SD SD D + D  
4 Arberry S D D + D 1 Inacc 
5 Elias SD SD D + D  
6 Usmani S S D + D 2 Inacc 
7 Shakir S D S + D 2 Inacc 
8 Ghâli S S DS + D 2 Inacc 
9 Ahmed D DS D + D  
10 Ahamed DS S D + D 1 Inacc 
11 Irving S S D + D 2 Inacc 
12 Tahir-ul-Qadri S S D + D 2 Inacc 
13 Itani S D D + D 1 Inacc 
14 Omar & Omar D D D + D  
15 Yuksel, Schulte-Nafeh & al-Shaiban D D D + D  
16 Abdel Haleem D D D + D  
17 Khan D D D + D  
18 Asad D D D + D  
19 Malik S S S + S 4 Inacc 
20 Pickthall D D D + D  
21 Sarwar D D D + D  
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  Q3: 67 Q3: 52 Q3: 131  
22 al-Hilali & Khan SD SD DS + DS  
23 al-Mehri SD SD DS + DS  
24 Nasr, Dagli, Dakake, Lumbard & Rustom DS DS DS + DS  
25 The Monotheist Group D D D + D  
 Inaccurate Renderings 9 S 7 S 3 S  
9.8.12. Inclusiveness vs. Reduction 
Apart from the previously discussed accuracy and consistency, there is another factor 
in TQAC of ambiguous verses which is inclusiveness vs. reduction; it has similar 
implications to that of mutashaabih verses; yet, it is slighter here since ambiguous 
expressions have certain meanings and their meaning multiplicity evolves in a closed 
set of little choices. Most times ambiguous expressions have only two meanings in 
which cases it is easy to render one and add another. However, as we saw ‘al-arsh’ 
mutashaabih concept exhibits up to 19 various senses. Moreover, the freestanding-
letters verses also have up to 20 different interpretations (see section 5.1.). Despite 
being less critical than mutashaabih, inclusiveness is also essential for successful 
translation of ambiguous verses. The merits of inclusiveness and the demerits of 
reduction have been discussed before; hence, they will not be mentioned here again 
(see sections 9.5.2. and 9.5.4.). It suffices here to cite the total percentage where 
translators reduce the proper meanings of ambiguity into one only and where they 
include more than one. The following table shows the total inclusiveness and reduction 
for each translator in isolation and the total as well. It classifies the translation 
strategies used in translating ambiguous verses as ‘inclusive’ and ‘reductive’, 
‘negatively inclusive’ and ‘neutral’. More clearly, positive packaging and multi-
inclusive unpackaging are both inclusive of more than one meaning and, therefore, 
overcome the risk of reduction or over-specification. However, as the name suggests, 
mono-inclusive unpackaging reduces the possible meanings of ambiguity into one 
only. This, in turn, negatively affects the meaning potential of the translation as 
compared with its original. In addition, negative packaging is negatively inclusive 
because it transfers inconsistent meanings of ambiguous expressions into the target 
text. Lastly, exclusive unpackaging strategy is considered neutral since it occurs when 
ambiguous expressions have only one proper meaning while the latter is improper. 
These strategies are abbreviated to fit in the table as follows: positive packaging (PP), 
multi-Inclusive (MuI), mono-inclusive (MoI), negative packaging (NP) and exclusive 
unpackaging (Ex). 
351 
Table 9.28. Overall Inclusiveness and Reduction in Translating Ambiguous Verses 
 
PP MuI MoI NP Ex 
# % # % # % # % # % 
1 Ali 1 3% 8 26% 12 39% 1 3% 7 23% 
2 Qarai 2 6% 3 10% 16 52% 0 0% 10 32% 
3 Unal 1 3% 9 29% 12 39% 0 0% 9 29% 
4 Omar & Omar 2 6% 6 19% 15 48% 0 0% 8 26% 
5 Arberry 2 6% 0 0% 19 61% 1 3% 9 29% 
6 Yuksel, Schulte-Nafeh & al-Shaiban 2 6% 3 10% 15 48% 1 3% 8 26% 
7 Abdel Haleem 2 6% 5 16% 13 42% 0 0% 9 29% 
8 Khan 2 6% 2 6% 18 58% 0 0% 9 29% 
9 Elias 1 3% 6 19% 14 45% 1 3% 8 26% 
10 Usmani 1 3% 2 6% 17 55% 2 6% 8 26% 
11 Asad 3 10% 3 10% 16 52% 0 0% 9 29% 
12 Malik 1 3% 0 0% 20 65% 0 0% 9 29% 
13 Shakir 2 6% 0 0% 18 58% 2 6% 8 26% 
14 Ghali 1 3% 4 13% 16 52% 2 6% 8 26% 
15 Pickthall 3 10% 3 10% 16 52% 1 3% 8 26% 
16 Sarwar 1 3% 1 3% 16 52% 1 3% 9 29% 
17 al-Hilali & Khan 0 0% 11 35% 10 32% 1 3% 9 29% 
18 al-Mehri 2 6% 7 23% 12 39% 0 0% 9 29% 
19 Nasr, Dagli, Dakake, Lumbard & Rustom 2 6% 12 39% 7 23% 0 0% 10 32% 
20 Ahmed 0 0% 6 19% 13 42% 1 3% 9 29% 
21 Ahamed 1 3% 6 19% 13 42% 1 3% 8 26% 
22 Irving 2 6% 1 3% 17 55% 1 3% 8 26% 
23 Tahir-ul-Qadri 0 0% 1 3% 21 68% 0 0% 9 29% 
24 Itani 2 6% 2 6% 17 55% 1 3% 8 26% 
25 The Monotheist Group 1 3% 2 6% 16 52% 2 6% 8 26% 
 
Total PP Total MuI Total MoI Total NP Total Ex 
# % # % # % # % # % 
37 5% 103 13% 379 49% 19 2% 214 28% 
Inclusive Reductive Negatively Inclusive Neutral 
18% 49% 2% 28% 
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CHAPTER 10.  
CONCLUSIONS AND RECOMMENDATIONS  
 
This project sets out to explore the distinctive features of different types of Quranic 
verses (mutashaabih, muhkam and ambiguous) and the implications of these features 
in terms of translation. It investigates these three categories of verses in terms of 
critical translational aspects like (a) the challenges each verse type presents to 
translators, (b) the translation strategies used to deal with these challenges, (c) the 
appropriateness of translation strategies used, and (d) the extent to which these 
approaches are effective and consistent. 
The current research leans itself towards using constructivism, interpretivism and 
realism. Given the subject matter, research questions and data of the study, mixed 
methods were used, prioritising the qualitative or the quantitative method at different 
stages. The study was conducted using a contrastive approach: it compared 25 
translations of 30 mutashaabih, 30 muhkam and 30 ambiguous verses; on the deeper 
micro level of analysis, it studied 30 mutashaabih samples, 31 ambiguous samples and 
61 muhkam samples in 25 English translations, i.e. the total count of samples studied 
is 3050. The mixed methods used were found very fruitful and productive in terms of 
answering all the research questions under investigation. The following discussion 
presents the main conclusions of the research. 
First of all, mutashaabih, ambiguous and muhkam verses are found to be significantly 
different in their semantic features. In terms of all the translational aspects studied, 
muhkam stands as the unmarked category, the least challenging and problematic. The 
mutashaabih category stands at the opposite pole. It was found to be the most marked, 
challenging and problematic. In between these two categories, ambiguity shows a 
relative position being more marked, challenging and demanding than muhkam and 
less than mutashaabih. This markedness continuum was repeatedly observed in 
translation problems, strategies and, therefore, quality assessment. Hence, in terms of 
theory and practice, muhkam was found as semantically determinate, independent, and 
certain, whereas mutashaabih was found to be semantically indeterminate, muhkam-
dependent, uncertain and encompassing a multiplicity of meanings. Between these two 
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opposite poles, comes the ambiguity category, which is semantically indeterminate to 
some extent, but could be made determinate in light of the muhkam context. Similarly, 
it is semantically relatively uncertain but could be made certain by using the muhkam 
context. However, it still shares muhkam-dependency and meaning multiplicity with 
mutashaabih, although to a lesser degree. That is, muhkam-dependency of 
mutashaabih is quite deeper than that of ambiguity. In other words, unravelling 
mutashaabih meanings needs a deep analysis of a tangled network of relations among 
muhkam and mutashaabih verses, while unravelling ambiguity is straightforward in 
most cases and requires much less analysis. Moreover, meaning multiplicity in 
mutashaabih is open-ended, as far as the muhkam context allows, while in ambiguity 
it is usually reduced to two meanings only, or up to four in some cases. Again, these 
markedness lines prove to exhibit the same patterns in translation problems and 
strategies, and also manifest themselves in the final success and failure results. These 
points are discussed one by one in the following paragraphs. 
To start with translation problems, the study shows some shared and other distinctive 
problems among mutashaabih, ambiguous and muhkam verses. There are two problem 
sources that are shared by all the three verse categories: ‘comprehension’ and 
‘transfer’. These are the only two for muhkam verses (i.e. the translation of muhkam 
verses shows the minimum problems as compared with the other two categories of 
verses). Comprehension problems evolve around the unique identity of the Quran, its 
inimitability and high standard on all formal and semantic levels. From translators’ 
side, this requires much more than what is required for comprehending human-written 
texts. Transfer problems result from the formal, lexical and meaning specificities of 
Arabic language in general and the Quranic Arabic in particular as compared with the 
target English language. That is, transfer problems happen in areas where there is a 
lack of correspondence or equivalence between the source language (Arabic) and the 
target one (English).  
Additionally, there are other more specific problems which are shared by mutashaabih 
and ambiguous verses only. These are ‘alertness’, ‘consistency’ and ‘inclusiveness vs. 
reduction’. These three types of problem occur in both mutashaabih and ambiguous 
verses; however, their complexity and consequences are much deeper in mutashaabih 
than ambiguity. More clearly, while alertness in mutashaabih needs a far-reaching and 
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sound knowledge of Quranic interpretations and studies, it is almost straightforward 
in the case of ambiguity where basic linguistic and contextual knowledge is sufficient. 
Similarly, consistency is easily achievable in translating ambiguous verses, while in 
translating mutashaabih verses, it is much more complex; it affects many different 
levels at the same time. Likewise, inclusiveness and reduction are also more critical in 
mutashaabih due to its meaning uncertainty and semantic multiplicity. They are also 
hardly overcome since some mutashaabih expressions have up to 19 different, yet 
equally significant, meanings; however, inclusiveness and reduction are less critical 
in ambiguous verses because such verses have limited and certain meanings; hence, 
they are easily manageable.  
The last type of problem is unique to mutashaabih verses. It is the ‘understanding’ 
problem of the mutashaabih phenomenon. This problem is about understanding well 
different aspects of the mutashaabih phenomenon, e.g. what are its different 
definitions, whether there is one comprehensive definition, what verses can be deemed 
as mutashaabih according to sound definitions and what approach is the best for 
properly interpreting and, then, translating mutashaabih verses. In fact, the study 
shows that success and failure in translating mutashaabih verses, which are the most 
sensitive part of the Quran, depend on sound understanding of the previously 
mentioned points. Understanding these points properly warrants simplifying all the 
successive kinds of problems in translating mutashaabih verses. 
As regards translation strategies, mutashaabih verses show four categories: (1) literal 
translation: translators render only the outer meaning level of the mutashaabih 
concept, (2) figurative translation: translators replace the original’s outer meaning 
level with one of its presumed figurative senses, (3) literal plus figurative comment 
strategy: translators render the outer level of meaning and add to it one or more of its 
figurative senses, using translator comments and (4) figurative plus literal comment 
strategy: translators replace the original outer meaning by one of its presumed 
figurative senses and add a comment referring to the original literal expression. 
Moreover, analysis of the translations of ambiguous verses shows five different 
strategies: (1) positive packaging: translators keep the original ambiguity whose 
meanings are not self-inconsistent intact in translation, (2) negative packaging: 
translators keep the ambiguity in translation with its self-inconsistent meaning 
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potential, (3) exclusive unpackaging: it happens where the ambiguous expression has 
only two opposite meanings, one of which is consistent with the macro context of the 
Quran, and translators exclude the inconsistent meaning and render only the consistent 
one, (4) mono-inclusive unpackaging: it happens where there are more than one 
equally significant meaning while translators reduce the possibilities into one meaning 
only, (5) multi-inclusive unpackaging: it occurs where there are more than one equally 
important meanings and translators render more than one of them. 
Lastly, the translation strategies used in translating muhkam verses are classified into 
six categories: (1) literal: translators render the original expression into the closest 
formal corresponding expression in the target language, (2) literal plus explanation: 
translators render the closest corresponding expression of the original and add an 
explanation of deeper meaning of the original expression, (3) transliteration plus 
explanation: translators transliterate the original expression and add an explanation of 
its meaning, (4) transliteration only: translators only transcribe the original expression 
without explaining or giving clues to its meaning, (5) meaning-based: translators 
render the closest semantic, rather than formal, corresponding expression in the target 
language and (6) paraphrase: translators replace the original expression by a definition 
or explanation of the concept, breaking it down to its meaning components and using 
a longer string of words. 
Concerning translation quality assessment, the study comes up with three levels of 
findings; the first is a grounding basis; the second and third are practical manifestations 
of the first grounding basis. In terms of the first grounding finding, the study outlines 
three Islamic theology-based rules as the ground of assessing acceptability and 
accuracy of translations of the Quran; these three rules are the ‘i’jaaz or inimitability 
rule’, the ‘untranslatability’ rule and the ‘impermissibility vs. conditional 
permissibility’ rule. The study shows how these three rules mutually have 
consequences on the various phases of translation process and product in terms of 
quality assurance and assessment. They dictate the proper methodology of translating 
the Quran in general terms. The second line of findings is represented by the 
application of these three rules in assessing the success and failure of translation 
strategies used in translating mutashaabih, muhkam and ambiguous verses. As a result, 
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the translation strategies used in translating the three verse categories are classified as 
successful or unsuccessful depending on the three theological rules. 
Last but not least, the third line of findings in translation quality assessment shows 
that the distinctive features of each verse category outline different quality assessment 
criteria. The study proves that translations of muhkam verses can be assessed in terms 
of the accuracy of meanings rendered, whereas the accuracy yardstick does not help 
in assessing translations of mutashaabih verses which can only be assessed based on 
the consistency and inclusiveness vs. reduction factors. As ambiguous verses share 
semantic features with muhkam and mutashaabih verses, the previously mentioned 
three factors also apply to the assessment of translations of ambiguous verses. 
Ambiguous verses can be assessed in terms of accuracy, consistency and inclusiveness 
vs. reduction.  
In more practical terms, the success or failure of translating the three verse categories 
under study proves the markedness continuum outlined above again. In other words, 
the highest success rates are recorded in translating muhkam verses, the lowest is 
recorded in translating mutashaabih and, again, in between comes the translation of 
ambiguous verses. More concretely, the results show the following success rates from 
the highest to lowest: muhkam verses translation with a success rate of 86%, 
ambiguous verses translation with a 46% success rate, and mutashaabih verses 
translation with the lowest success rate (18% only). Indeed, this is a clear indicator of 
the sensitivity and translation problems involved in mutashaabih verses. It also 
indicates the significance and contribution of the current research. Moreover, in the 
case of translations of mutashaabih verses, the significance of the findings go beyond 
success and failure in such general terms and percentages. This is because, in practice, 
the study finds significant, tangled, and interrelated inconsistencies underpinning 
translations of mutashaabih verses. Such inconsistencies are categorised as follows: 
1.  Inconsistency in understanding the mutashaabih phenomenon: this happens where 
translators misunderstand mutashaabih completely or understand it properly but 
only in one of its aspects. 
2.  Inconsistency in approaching mutashaabih verses: this occurs where translators 
approach mutashaabih verses in a way that is inconsistent with their understanding; 
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for instance, some translators understand mutashaabih as figurative verses but they 
translate them literally. 
3.  Breaking the muhkam-mutashaabih exegetic relations: this happens where 
translators render those outer meanings of mutashaabih verses, which are 
inconsistent with relevant muhkam verses. 
4.  Using inconsistent methods in translating mutashaabih concepts: this occurs where 
translators use different methods of translation (e.g. literal, figurative, literal plus 
figurative and figurative plus literal comments) in translating similar or the same 
mutashaabih concepts occurring in different verses.  
5.  Inconsistent renderings of the same mutashaabih concept: this happens where 
translators render the same mutashaabih concept differently each time it occurs; a 
more specific instance of this kind of inconsistency is where the mutashaabih 
concept occurs in highly similar inner or micro contexts of verses. This makes it 
hardly justifiable for translators to opt for inconsistent renderings. 
6.  Adopting inconsistent standpoints: this is a more specific sort of inconsistency in 
which translators clearly adopt a certain approach to mutashaabih while 
contradicting it at the same time. This has been noticed only in two translations, 
namely al-Mehri’s and al-Hilali & Khan’s; they declare embracing the view that 
attributes of Allah (sw) should not be given figurative meanings while they 
paradoxically do that at the same time and in the same place. 
In fact, the above-mentioned types of inconsistencies in translation transform so many 
miraculously consistent propositions of the original Quran into a void and inconsistent 
network of propositions. This negatively affects the target readers’ appreciation and 
understanding of the Quran; it is further of critical importance where target readers do 
not have clues that such inconsistencies are imposed by translators and not intrinsic to 
the original Arabic Quran. 
Briefly, the current research can constitute a sound departure point for further 
translations of the Quran. It also sets the Quranic studies as a key prerequisite as well 
as Quranic exegeses to achieve a proper understanding and translation for the Quran. 
More specifically, two-thirds of the study, namely the ambiguous and muhkam 
portions have potential applicability and, therefore, contribute to translation studies in 
general and translations of the Quran in particular. However, being unique to the 
358 
Quran and its meta-discourse, the third part of mutashaabih is applicable specifically 
to the translation of the Quranic most sensitive part, i.e. mutashaabih verses. 
Finally, it is suggested that a suitable translation model for translating the Quran could 
be one that is based solely on semantics rather than other linguistic aspects. This is 
because previous literature provides sufficient evidence about the untranslatability of 
formal, functional and other linguistic aspects. However, this is not to say that the 
semantics of the Quran are fully translatable; in fact, the semantic network of the 
Quran is also untranslatable in many aspects but could be regarded as the most 
amenable to translatability. 
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APPENDIX 1: 30 MUTASHAABIH VERSES & THEIR 
TRANSLATIONS 
1 Q2: 1 
﴾ ملا ﴿ 
1 Ali 
1. A.L.M.(25). 
25 These are abbreviated letters, the Muqatta'at, on which a general 
discussion will be found in Appendix I (at the end of this Surah). 
The particular letters, Alif, Lam, Mim, are found prefixed to this 
Surah, and Surahs 3, 29, 30, 31 and 32 (six in all). In 2 and 3 the 
argument is about the rise and fall of nations, their past, and their 
future in history, with ordinances for the new universal people of 
Islam. In 29 a similar argument about nations leads off to the 
mystery of Life and Death, Failure and Triumph, Past and Future, 
in the history of individual souls. The burden of 30 is that Allah is 
the source of all things and all things return to Him. In 31 and 32 
the same lesson is enforced: Allah is the Creator and He will be the 
Judge on the Last Day. There is therefore a common thread, the 
mystery of Life and Death, Beginning and End. Much has been 
written about the meaning of these letters, but most of it is pure 
conjecture. Some commentators are content to recognize them as 
some mystic symbols of which it is unprofitable to discuss the 
meaning by more verbal logic. (R). 
1 Ali ALM + Comment 
2 Qarai Alif, Lam, Mem. 
2 Qarai Alif Lam Mem (only) 
3 Unal 
1.Alif. Lām. Mīm.1 
1. If the lām–alif (a compound letter) is counted, the Qur’ānic 
alphabet has 29 letters, otherwise 28. The Qur’ān uses half of these 
at the beginning of 29 sūrahs, either singly like qāf (as in Sūrah 
Qāf) and sād (as in Sūrah Sād), or in two-, three-, four- or five-letter 
combinations. These letters are called hurūf al-muqatta‘āt: disjunct, 
isolated or abbreviated letters. 
Much has been said and written about their meaning: 
Spelling these letters means that people had just begun to learn how 
to read and write. • So, their presence at the beginning of some 
sūrahs shows that the Qur’ān was sent down to an illiterate people. 
They imply that the Qur’ān is a book composed of words and 
letters, which it is • impossible for an illiterate person like the 
Prophet Muhammad, upon him be peace and blessings, to have 
produced. As the Qur’ān is a book, the universe is also a book. This 
is why Muslim sages call the former “the Revealed and Written 
Universe,” and the latter “the Created Book.” A letter has no 
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meaning of itself; rather, it functions in a word and points to its 
writer in many ways. Each creature in the universe functions in a 
similar way by likewise pointing to its Creator. 
The characters of the Arabic alphabet are variant forms, extended 
and curved, of the • first letter alif, which is itself described as the 
extended form of the nuktah, or “point.” This is a symbol of the 
reality that, like the letters, words and sentences of the Qur’ān, all 
the creatures of the universe originate in a single source and are 
interrelated. From this we may understand that, in order to be able 
to produce even a single atom in the universe or a word in the 
Qur’ān in its proper place, one must have the knowledge and power 
to produce the whole universe and the whole Qur’ān. 
clusions from them and discovered in them such truths that, in their 
view, these letters form a most brilliant miracle. For example, Imam 
Rabbānī Ahmad Fārūq al-Sirhindī (1564?–1624) discovered the 
signs of many future events in them. 
3 Unal Alif Lam Mem + Comment 
4 Omar & Omar 
1. ALIF LÂM MÎM - I am Allâh, the All-Knowing 
4 Omar & Omar 
Alif Lam Mem + Paraphrase 
5 Arberry Alif Lam Mim (Al-Baqara 2:1, English - A. J. Arberry) 
5 Arberry Alif Lam Mem (only) 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:1 A1L30M40* 
002:001 A1L30M40. The meaning of 14 different combinations of 
alphabet letters/numbers initializing 29 chapters of the Quran 
remained a secret for centuries until 1974. Many scholars attempted 
to understand the meaning of these initial letters with no results. A 
computerized study that started in 1969 revealed in 1974 a 19-based 
mathematical design that was prophesied in Chapter 74. The 
frequency of the 14 alphabet letters in 14 different combinations 
that initialize 29 chapters are an integral part of this mathematical 
structure. Arabs, during the time of revelation, did not use what we 
now know as Arabic Numerals. A notable book, The Universal 
History of Numbers by George Ifrah, dedicates Chapters 17-19 to 
ancient numerical systems, titled: Letters and Numbers, The 
Invention of Alphabetic Numerals and Other Alphabetic Number-
Systems. The book provides extensive information on the Hebrew, 
Armenian, Phoenician, Greek, Syriac, Arabic, and Ethiopian 
Alphabetic Numerals. According to historical evidence, during the 
era of Muhammad, Arabs were using their alphabet as their 
numbering system. The Arabic alphabet then was arranged 
differently and was named after its first four letters, ABJaD. Each 
of the 28 letters of the alphabet corresponded to a different number 
starting from 1 to 9, from 10 to 90, and then from 100 to 1000. 
When Arabs started adopting Hindu numerals in 760 AC, long after 
the revelation of the Quran, they abandoned their alphabet/numeral 
system in favor of a pedagogically arranged alphabet, which is 
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currently in use. Below is the list of the 28 Arabic letters/numbers. 
When they are put next to each other, their numerical values are 
added to each other to attain a total number. For instance, the 
numerical value of ALLaH (God) is 1+30+30+5=66, of ShaHYD 
(Witness) is 300+5+10+4=319, and of WaHiD (One) is 6+8+4=19. 
Thus, the Quran is not only a literary book, but also a book made 
of numbers. The numerical structure of the Quran has two features: 
intertwined patterns among the physical frequency of its literary 
units, such as letters, words, phrases, verses, and chapters AND 
intertwined patterns among the numerical values (ABJaD) of these 
literary units. Considering the relevancy of the common meaning 
of words and letters during the time of revelation, we cannot ignore 
the fact that the combinations of letters that initialize 29 chapters 
are primarily numbers. After Arabs commonly adopted the Indian 
numerals in the 9th century, unfortunately, the numerical system 
prevalent during the revelation became an antique abused by 
charlatan psychics, and astrologists. It is ironic that an innovation 
(today's Arabic numerals) replaced the original (ABJaD), but 
through the passage of time people started considering the original 
to be the innovation! The allergy of Muslim scholars to ABJaD and 
its use in the Quran, does not allow them to open their eyes to 
marvels of the numerically structured book (83:7-21). To verify and 
witness the mathematical system of theQuran, one does not need to 
know Arabic, though theknowledge of Arabic might increase the 
magnitude of its appreciation. Though there are hundreds 
ofexamples of the 19-based mathematical system, there are surely 
many still out there yet to be discovered. Meanwhile, there are also 
some issues that need to be resolved; for instance, the count of the 
letter Alif still remains to be settled. We know the mathematical 
structure of the Quran verifies both the extraordinary nature of the 
text and its miraculous preservation from tampering. However, the 
system still involves the entire Quran and we have yet to discover 
a miraculous system verifying the divinity and authenticity of each 
chapter, independently. Observers reacting to this prophetic feature 
fall into three main groups: 1) unappreciative skeptics or fanatic 
religionists who reject its existence without sufficient investigation; 
2) appreciative seekers of truth who witness it and experience a 
paradigm change; and 3) gullible people who are impressed by it 
without fully appreciating the statistical facts and consequently 
indulge in "discovering" their own "miracles" through arbitrary 
numerical manipulations and jugglery. Ironically, the third group’s 
exaggerated claims serve as justification for the first group’s 
beliefs. For more information on this issue, please visit, 19.org. See 
74:1-56. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:1 A1L30M40* + Comment 
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7 Abdel Haleem 
1 Alif Lam Mima 
a These are the names of the three Arabic letters a, l, and m. 
Twenty-nine suras of the Qur_an begin with separate alphabetical 
letters like these, from one individual letter up to five. Various 
interpretations have been offered. It is sufficient to mention two 
here: 
(1) these letters indicated to the Arabs who first heard the Quran 
that the Qur_an consists of letters and words of their own language, 
although it was superior to any speech of their own, being of divine 
origin; (2) they are an exclamatory device intended to arrest the 
listeners’ attention, similar to the custom of starting poems with an 
emphatic ‘No!’ or ‘Indeed!’ Exegetes normally added, after 
expounding their theories, ‘God knows best.’ 
7 Abdel Haleem 
ALif Lam Mem + comment 
8 Khan Alif Lam Mim. (Al-Baqara 2:1, English - Wahiduddin Khan) 
8 Khan Alif Lam Mim (Only) 
9 Elias Alif Laam Meem (only Allah knows its meaning) 
9 Elias Alif Laam Meem + Comment 
10 Usmani 1. Alif. Lam. Mim  
10 Usmani ALif Lam mem (only) 
11 Asad Alif. Lam. Mim. (Comment + Ref to appendix 11) 
11 Asad Alif. Lam. Mim. (Comment + Ref to appendix 11) 
12 Malik Alif L'ãm M'ïm.[1]   
12 Malik Alif Lam Mim (only) 
13 Shakir Alif Lam Mim. (Al-Baqara 2:1, English - Mohammad Habib Shakir) 
13 Shakir Alif Lam Mim (???) 
14 Ghali 
Alif, Lam, Mîm. 
(These are the names of three letters from the Arabic alphabet, 
probably indicating that this inimitable Revelation, the Qur‟an, is 
made of this Arabic alphabet. Only Allah Knows their meaning 
here). 
14 Ghali Alif Lam Mim + (In-text Comment) 
15 Pickthall 
Alif. Lam. Mim.  
Three letters of the Arabic alphabet: many Surahs begin with letters 
of the alphabet. Opinions differ as to their significance, the 
prevalent view being that they indicate some mystic words. Some 
have opined that they are merely initials of the scribe. They are 
always included in the text and recited as part of it. 
15 Pickthall Alif. Lam. Mim + (footnote: Comment) 
16 Sarwar Alif. Lam. Mim. (2:1) 
16 Sarwar Alif. Lam. Mim (Only) 
17 al-Hilali & Khan 
Alif-Lam-Mim. 
[These letters are one of the miracles of the Quran and none but 
Allah (Alone) knows their meanings]. (Al-Baqara 2:1, English - 
Hilali & Khan) 
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17 al-Hilali & Khan 
Alif. Lam. Mim + (In-text Comment) 
18 al-Mehri 
Alif, Lam, Meem.7 
7 These are among the fourteen opening letters which occur in 
various combinations at the beginning of twenty-nine surahs in the 
Qur’an. Although there has been much speculation as to their 
meaning, it was not, in fact, revealed by God to anyone and is 
known only to Him. 
18 al-Mehri Alif. Lam. Mim + (footnote: Comment) 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Alif. Lām. Mīm. 
1Of the 114 sūrahs of the Quran, 29 begin with individual letters 
of the Arabic alphabet. In this translation these letters are 
transliterated as recited (e.g., alif is the name of the first letter of 
the Arabic alphabet), although in other translations the 
corresponding Latin letters are used (e.g., A, L, M, which 
correspond phonetically to alif, lām, mīm). In recitation the names 
of the letters are used, not their sounds. Also, some letter names 
have two forms, e.g., rā and rāʾ. The Quran uses the former, the 
commentary, the latter. 
The individual letters are one of the most enigmatic features of the 
Quran and have been a subject of debate and speculation among 
Muslims since the revelation of the Quran. It is reported by many 
Quran commentators that Abū Bakr, the first Caliph, said, “Every 
book has a mystery (sirr), and the mystery of the Quran is the 
beginnings of the sūrahs.” ʿAlī, the fourth Caliph, is reported to 
have said, “Every book has a quintessence (ṣafwah), and the 
quintessence of this Book is the spelled-out letters.” Al-Rāzī 
discusses the metaphor of a great sea, which leads to a river, which 
leads to streams, which lead to rivulets; if the rivulet was made to 
carry all the water of the stream or the riverbed the entire contents 
of the sea, it would be overwhelmed and destroyed. He mentions 
the verse He sends down water from the sky, so that the riverbeds 
flow according to their measure (13:17). He further reports the 
saying: “The learned have a secret, the vicegerents (khulafāʾ) have 
a secret, the prophets have a secret, the angels have a secret, and 
beyond all of that God has a secret. If the ignorant came to know 
the secret of the learned, they would destroy them. If the learned 
came to know the secret of the vicegerents, they would break away 
from them. If the vicegerents came to know the secret of the 
prophets, they would oppose them. If the prophets came to know 
the secret of the angels, they would indict them. If the angels knew 
the secret of God they would fall down in bewilderment and pass 
away into ruin.” The commentator Ibn ʿ Ajībah is of the opinion that 
“only the elite of the greatest Friends of God (awliyāʾ) know the 
secrets of these letters.” 
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These sayings speak to the position that there are ineffable realities 
known only to some, and that the individual letters may be one of 
those mysteries whose true meaning is largely hidden, but not 
entirely so. Many theologians have objected to the notion that any 
part of the Quran is unknowable to people, adducing verses that 
describe the Quran as a clear Book (5:15) or Wise Book (10:1) and 
as a guidance (2:2) in clear, Arabic tongue (16:103). Moreover, if 
there were no way to gain knowledge of the Book, it would be as if 
one addressed Arabs in a language incomprehensible to them (R). 
The question of knowing the inner meaning of the Quran is 
discussed in detail in 3:7c. 
Al-Rāzī tries for a compromise position by noting that, although we 
can know the wisdom in certain kinds of legislation, such as the 
prohibitions against alcohol and gambling, there are other actions 
required by religion whose wisdom we do not know, such as some 
of the rituals of the ḥajj (pilgrimage; see 2:196c). The part of the 
Quran that we cannot understand is analogous to those actions 
whose underlying wisdom we do not know; we perform them with 
trust and faithfulness, but without the transparency available to us 
in other aspects of religious practice. We allow them to remain 
mysteries, and al-Rāzī argues that this can have the positive effect 
of keeping one’s heart oriented beyond the world and beyond what 
one already knows. 
Many of the interpretations see the letters as abbreviations that may 
represent Names or Qualities of God, phrases, or names of other 
objects. In this sūrah, some offer the interpretation that the alif 
stands for Allāh, lām for Jibrīl (Gabriel), and mīm for Muḥammad, 
symbolizing the descent of revelation from God through Gabriel to 
the Prophet. Another interpretation states that the alif represents the 
origin of sound, the lām represents the middle of it, since it is 
produced in the mouth, and the mīm represents the consummation 
of sound, since it is produced on the lips. Others see the individual 
letters as representing the names of sūrahs, as is recognized 
universally in the case of Yā Sīn, Ṣad, Nūn, and Qāf, although other 
sūrahs with individual letters bear other names, such as al-Baqarah 
and Āl ʿImrān. Still others, like followers of the Islamic science 
called al-jafr (a kind of esoteric commentary akin to gematria in 
Hebrew), base interpretations on the numerical symbolism and 
value of the letters, since each Arabic letter has a corresponding 
numerical value (e.g., alif is 1, lām is 30, and mīm is 40). 
Some have seen the letters as signals that the Book is made up 
of these letters and that they can be seen as an oath, as is so common 
in the Quran, such as in Sūrah 91, whose first seven verses start 
with God swearing an oath by created things. In the case of the 
letters, God would thus be swearing by the letters that make up the 
Quran, just as He swears by some objects of the world of creation. 
At a deeper level of meaning, the letters, in their multifarious forms, 
sounds, and loci of pronunciation in the mouth and throat, 
symbolize God’s Creative Act. In the same way that the letters and 
sounds make up words that make up the Book, the manifestation 
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and interplay of God’s Names and Qualities make up creation. In 
this vein many Sufis have spoken of creation as “the Breath of the 
Compassionate” manifesting God’s Names and Qualities. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Alif. Lam. Mim + (Endnote: Comment) 
20 Ahmed 
A.L.M. Alif-Laam-Meem. 
(Allah, Lateef the Unfathomable, Majeed the Magnificent, knows 
and understands your needs.) 
20 Ahmed ALM + Alif Laam Meem + paraphrase 
21 Ahamed 2.1.. Alif Lám Mim: 
21 Ahamed ALif Lam Mem (only) 
22 Irving A.L.M. 
22 Irving ALM (only) 
23 Tahir ul-Qadri 
1. Alif, Lam, Mim. (Only Allah and the Messenger [blessings and 
peace be upon him] know the real meaning.) 
23 Tahir ul-Qadri 
Alif Lam Meem + (in-text Comment) 
24 Itani 1. Alif, Lam, Meem. 
24 Itani Alif, Lam, Meem (Only) 
25 
The 
Monotheist 
Group 
2:1 ALM. 
25 
The 
Monotheist 
Group 
ALM (only) 
2 Q3: 1 
﴾ ملا ﴿ 
1 Ali 
1. A. L. M(342). 
342 See note to 2:1. 
25 These are abbreviated letters, the Muqatta'at, on which a general 
discussion will be found in Appendix I (at the end of this Surah). 
The particular letters, Alif, Lam, Mim, are found prefixed to this 
Surah, and Surahs 3, 29, 30, 31 and 32 (six in all). In 2 and 3 the 
argument is about the rise and fall of nations, their past, and their 
future in history, with ordinances for the new universal people of 
Islam. In 29 a similar argument about nations leads off to the 
mystery of Life and Death, Failure and Triumph, Past and Future, 
in the history of individual souls. The burden of 30 is that Allah is 
the source of all things and all things return to Him. In 31 and 32 
the same lesson is enforced: Allah is the Creator and He will be the 
Judge on the Last Day. There is therefore a common thread, the 
mystery of Life and Death, Beginning and End. Much has been 
written about the meaning of these letters, but most of it is pure 
conjecture. Some commentators are content to recognize them as 
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some mystic symbols of which it is unprofitable to discuss the 
meaning by more verbal logic. (R). . 
1 Ali 1. A. L. M(342). 342 See note to 2:1. 
2 Qarai Alif, L¡m, M¢m. 
2 Qarai Alif, L¡m, M¢m. 
3 Unal 1. Alif. Lām. Mīm. 
3 Unal 1. Alif. Lām. Mīm. 
4 Omar & Omar 
1. ALIF LÂM MÎM - I am Allâh, the All- Knowing. 
4 Omar & Omar 
1. ALIF LÂM MÎM - I am Allâh, the All- Knowing. 
5 Arberry Alif Lam Mim (Aal-E-Imran 3:1, English - A. J. Arberry) 
5 Arberry Alif Lam Mim 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:1 A1L30M40* 
003:001 A1L30M40. These letters/numbers play an important role 
in the mathematical system of the Quran based on code 19. See 
74:1-56; 1:1; 2:1;  
13:38; 27:82; 38:1-8; 40:28-38; 46:10; 72:28. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:1 A1L30M40* 
7 Abdel Haleem 
1 Alif Lam Mima 
a See note to 2: 1. 
a These are the names of the three Arabic letters a, l, and m. 
Twenty-nine suras of the Qur_an begin with separate alphabetical 
letters like these, from one individual letter up to five. Various 
interpretations have been offered. It is sufficient to mention two 
here: (1) these letters indicated to the Arabs who first heard the 
Qur_an that the Qur_an consists of letters and words of their own 
language, although it was superior to any speech of their own, being 
of divine origin; (2) they are an exclamatory device intended to 
arrest the listeners’ attention, similar to the custom of starting 
poems with an emphatic ‘No!’ or ‘Indeed!’ Exegetes normally 
added, after expounding their theories, ‘God knows best.’ 
7 Abdel Haleem 
Alif Lam Mima 
a See note to 2: 1. 
8 Khan Alif Lam Mim. (Aal-E-Imran 3:1, English - Wahiduddin Khan) 
8 Khan Alif Lam Mim 
9 Elias Alif Laam Meem (Allaah knows best the meaning of theses letters) 
9 Elias Alif Laam Meem (Allaah knows best the meaning of theses letters) 
10 Usmani Alif. Lam. Mim 
10 Usmani Alif. Lam. Mim 
11 Asad Alif. Lam. Mim. (Aal-E-Imran 3:1, English - Muhammad Asad) 
11 Asad Alif. Lam. Mim. 
12 Malik Alif L'ãm M'ïm[1]  
12 Malik Alif L'ãm M'ïm[1]  
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13 Shakir [3.1] Alif Lam Mim. 
13 Shakir [3.1] Alif Lam Mim. 
14 Ghali Alif, Lam, Mîm. (Theses are three letters of the Arabic alphabet and only Allah Knows their meaning here) 
14 Ghali Alif, Lam, Mîm. (Theses are three letters of the Arabic alphabet and only Allah Knows their meaning here) 
15 Pickthall Alim. Lam. Mim. (Aal-E-Imran 3:1, English - Pickthall) 
15 Pickthall Alim. Lam. Mim 
16 Sarwar Alif. Lam. Mim. (3:1) 
16 Sarwar Alif. Lam. Mim 
17 al-Hilali & Khan 
Alif-Lam-Mim. [These letters are one of the miracles of the Quran 
and none but Allah (Alone) knows their meanings]. (Aal-E-Imran 
3:1, English - Hilali & Khan) 
17 al-Hilali & Khan 
Alif-Lam-Mim. [These letters are one of the miracles of the Quran 
and none but Allah (Alone) knows their meanings]. 
18 al-Mehri 
1. Alif, Lam, Meem.97 
97 See footnote to 2:1. 
7 These are among the fourteen opening letters which occur in 
various combinations at the beginning of twenty-nine surahs in 
the Qur’an. Although there has been much speculation as to their 
meaning, it was not, in fact, revealed by God  
to anyone and is known only to Him. 
18 al-Mehri 1. Alif, Lam, Meem.97 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
¡ Alif. Lām. Mīm. 
1Alif, lām, and mīm are the same letters that start the previous 
sūrah. See 2:1c. They could represent “God knows best” (Allāhu 
aʿlam); or Allāh, Jibrīl, and Muḥammad; or the alif of oneness (i.e., 
as the first letter), the lām of kindness (luṭf), and the mīm of 
sovereignty (mulk; Su). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
¡ Alif. Lām. Mīm. 
1Alif, lām, and mīm are the same letters that start the previous 
sūrah. See 2:1c. They could represent “God knows best” (Allāhu 
aʿlam); or Allāh, Jibrīl, and Muḥammad; or the alif of oneness (i.e., 
as the first letter), the lām of kindness (luṭf), and the mīm of 
sovereignty (mulk; Su).  
20 Ahmed A.L.M. Alif-Laam-Meem. (Allah, Lateef the Unfathomable, Majeed the Magnificent, states that), 
20 Ahmed A.L.M. Alif-Laam-Meem. (Allah, Lateef the Unfathomable, Majeed the Magnificent,  states that), 
21 Ahamed 3.1.. Alif Lám Mim: 
21 Ahamed 3.1.. Alif Lám Mim: 
22 Irving A. L. M. 
22 Irving A. L. M. 
23 Tahir ul-Qadri 
1. Alif, Lam, Mim. (Only Allah and the Messenger [blessings and 
peace be upon him] know the real meaning.) 
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23 Tahir ul-Qadri 
1. Alif, Lam, Mim. (Only Allah and the Messenger [blessings and 
peace be upon him] know the real meaning.) 
24 Itani Alif, Lam, Meem. 
24 Itani Alif, Lam, Meem. 
25 
The 
Monotheist 
Group 
ALM. 
25 
The 
Monotheist 
Group 
ALM. 
3 Q40: 1 
﴾ مح ﴿ 
1 Ali 
1. Ha Mim(4356) 
4356 See paragraphs 2-4 of the Introduction to this Surah. 
1 Ali Ha Mim + Comment 
2 Qarai Ha Mim 
2 Qarai Ha Mim 
3 Unal 1. Ha. Mim. 
3 Unal Ha Mim 
4 Omar & Omar 
1. HÂ MÎM - Allâh is Praiseworthy and Lord of Honour. 
4 Omar & Omar Ha Mim  Allâh is Praiseworthy and Lord of Honour 
5 Arberry Ha Mim 
5 Arberry Ha Mim 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
40:1 H8M40* 
ENDNOTES 
040:001 H8M40. This two-letter/number combination initializes 
seven chapters from chapter 40 to chapter 46 and participates in the 
mathematical system of the Quran. Furthermore, the frequencies of 
these letters in these seven chapters creates a special pattern built 
according to a specific formula. Twenty nine chapters of the Quran 
start with various combinations of letters/numbers and their 
frequencies in those chapters demonstrate an amazing interlocking 
mathematical pattern based on the number 19. The fact that the 
book does not lose its literal quality while also being embedded 
with a mathematical structure based on a network of letters, words, 
verses, and chapters, is one of the greatest evidences for the 
authenticity of the Quran. See 2:1; 74:1-56. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
40:1 H8M40 + Comment 
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7 Abdel Haleem 1Ha Mim 
7 Abdel Haleem 1Ha Mim 
8 Khan Ha Mim. 
8 Khan Ha Mim 
9 Elias HaaMeem (Only Allaah knows the correct meaning of these letters) 
9 Elias HaaMeem (Only Allaah knows the correct meaning of these letters) 
10 Usmani 1. Ha Mim. 
10 Usmani Ha Mim. 
11 Asad Ha Mim. 
11 Asad Ha Mim. 
12 Malik Hã M'ïm.[1] 
12 Malik Hã M'ïm 
13 Shakir Ha Mim. 
13 Shakir Ha Mim. 
14 Ghali 
Ha, Mîm (These are the names of letters of the Arabic alphabet, and 
only Allah knows their meaning here). 
14 Ghali Ha, Mîm + Comment 
15 Pickthall Ha. Mim. 
15 Pickthall Ha. Mim 
16 Sarwar Ḥā. Mim 
16 Sarwar Ḥā. Mim 
17 al-Hilali & Khan 
Ha-Mim [these letters are one of the miracles of the Quran, and 
none but Allah (Alone) knows their meanings]. 
17 al-Hilali & Khan Ha-Mim + Comment 
18 al-Mehri 
1. Ha, Meem.1273  
1273 See footnote to 2:1. 
18 al-Mehri Ha, Meem + Comment 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ha Mim 
1Ghāfir is the first in a series of seven sūrahs that open with the 
Arabic letters ḥāʾ and mīm and are referred to collectively as the 
Ḥawāmīm. The Arabic letters ḥāʾ and mīm are among the separated 
letters (al-muqaṭṭaʿāt) that are found at the beginning of twenty-
nine sūrahs and whose meaning is considered to be known only to 
God; see 2:1c. Some commentators connect all of the sūrahs that 
begin with ḥāʾ mīm to 39:63—to Him belong the keys of the 
heavens and the earth—and suggest that ḥāʾ mīm is a name for the 
keys of God’s treasuries (Q). Connecting ḥāʾ mīm to the separated 
letters at the beginning of other sūrahs, other commentators suggest 
that the letters alif lām rāʾ (a-l-r; 10:1; 11:1; 12:1; 13:1, 14:1; 15:1), 
ḥāʾ mīm (ḥ-m), and nūn (n; 68:1) combine to make the Divine 
Name al-Raḥmān, “the Compassionate” (Q). In this same vein, 
some suggest that each letter stands for a Divine Name that begins 
with that letter, such as, for the letter ḥāʾ, al-Ḥamīd, “the Praised,” 
al-Ḥalīm, “the Clement,” and al-Ḥakīm, “The Wise,” and for the 
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letter mīm, Mālik, “the Sovereign,” al-Majīd, “the Illustrious,” and 
al-Mutakabbir, “the Proud” (Q). Others say that ḥāʾ mīm is a name 
of the Quran (Q) or of this sūrah (R). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ha Mim + Comment 
20 Ahmed H.M. Ha-Meem (Hakeem the Wise, Majeed the Glorious, states that), 
20 Ahmed H.M. Ha-Meem + Comment 
21 Ahamed Ha Mim: 
21 Ahamed Ha Mim 
22 Irving H.M. 
22 Irving H.M 
23 Tahir ul-Qadri 
Ha, Mim. (Only Allah and the Messenger [blessings and peace be 
upon him] know the real meaning.) 
23 Tahir ul-Qadri Ha, Mim + Comment 
24 Itani 1. Ha, Meem. 
24 Itani Ha, Meem. 
25 
The 
Monotheist 
Group 
HM. 
25 
The 
Monotheist 
Group 
HM 
4 Q41: 1 
﴾ مح ﴿ 
1 Ali 
1. Ha Mim:(4462) 
4462 Abbreviated Letters: See Introduction to S. 40. See also n. 
4382 to 40:8, and n. 4505 to 41:34. 
1 Ali Ha Mim + Comment 
2 Qarai Ha Mim 
2 Qarai Ha Mim 
3 Unal 1. Ha. Mim. 
3 Unal Ha Mim 
4 Omar & Omar 
1. HÂ MÎM - Allâh is Praiseworthy, Lord of Honour. 
4 Omar & Omar 
Ha Mim 
5 Arberry Ha Mim 
5 Arberry Ha Mim 
6 Yuksel, Schulte-
41:1 H8M40* 
386 
Nafeh & al-
Shaiban 
ENDNOTES 
041:001 H8M40. This combination of two letters/numbers plays an 
important role in the mathematical system of the Quran based on 
code 19. For the meaning of these letters, see 1:1; 2:1; 40:1; 13:38; 
46:10; 74:1-56. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
41:1 H8M40 + Comment 
7 Abdel Haleem 
1Ha Mim 
7 Abdel Haleem 
Ha Mim 
8 Khan Ha Mim. 
8 Khan Ha Mim 
9 Elias HaaMeem (Only Allaah knows the correct meaning of these letters) 
9 Elias HaaMeem (Only Allaah knows the correct meaning of these letters) 
10 Usmani 1. Ha Mim 
10 Usmani Ha Mim 
11 Asad Ha Mim. 
11 Asad Ha Mim 
12 Malik Hã M'ïm.[1]  
12 Malik Hã M'ïm 
13 Shakir Ha Mim! 
13 Shakir Ha Mim 
14 Ghali 
Ha, Mîm. (These are the names of lettes of letters of the Arabic 
alphabet, and only Allah knows their meaning). 
14 Ghali Ha, Mîm + Comment 
15 Pickthall Ha. Mim. 
15 Pickthall Ha. Mim 
16 Sarwar Ḥā Mim (41:1) 
16 Sarwar Ḥā Mim 
17 al-Hilali & Khan 
Ha-Mim [these letters are one of the miracles of the Quran, and 
none but Allah (Alone) knows their meanings 
17 al-Hilali & Khan 
Ha-Mim + Comment 
18 al-Mehri 
1. Ha, Meem.1284 
1284 See footnote to 2:1. 
18 al-Mehri Ha, Meem + Comment 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ha Mim 
1Sūrah 41 is the second in a series of seven sūrahs that open 
with the Arabic letters ḥāʾ and mīm and are referred to collectively 
as the ḥawāmīm. The letters ḥāʾ and mīm are among the separated 
letters (al-muqaṭṭaʿāt) that are found at the beginning of twenty-
nine sūrahs and whose meaning is considered by most 
commentators to be known only to God; see 2:1c. For some 
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possible meanings of these letters, see 40:1c. Some propose that the 
ḥāʾ mīm here could allude to the “wisdom of Muhammad” (Ḥikmat 
Muḥammad; Bq). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ha Mim + Comment 
20 Ahmed H.M. Ha-Meem (Hakeem the Wise, Majeed the Glorious, states that), 
20 Ahmed H.M. Ha-Meem (Hakeem the Wise, Majeed the Glorious, states that), 
21 Ahamed Ha Mim: 
21 Ahamed Ha Mim: 
22 Irving H.M. 
22 Irving H.M 
23 Tahir ul-Qadri 
Ha-Mim. (Only Allah and the Messenger [blessings and peace be 
upon him] know the real meaning.) 
23 Tahir ul-Qadri 
Ha-Mim + Comment 
24 Itani 1. Ha, Meem. 
24 Itani Ha, Meem. 
25 
The 
Monotheist 
Group 
HM. 
25 
The 
Monotheist 
Group 
HM 
5 Q2: 115 
﴾ ٌميِل
َ
ع ٌعِساَو 
َ ّ
� 
َّ
نِإ  ِ ّ� ُھ ْجَو َّم َث َف ْاو ُّلَو ُت اَم َنْي
َ
أ
َ
ف ُبِر
ْ
غ
َ ْ
لماَو 
ُ
قِر
ْ
ش
َ ْ
لما ِ
ّ
�َِو﴿ 
1 Ali 
115. To Allah belong the east and the West: Whithersoever ye turn, 
there is Allah's countenance(118). For Allah is all-Embracing, all- 
Knowing. 
118 That is, you will face Allah whichsoever direction you turn 
your face. See note 2:112 above. (R). 
1 Ali Whithersoever ye turn, there is Allah's countenance(118) 
2 Qarai 
To Allah belong the east and the west: so whichever way you turn, 
there is the face of Allah! Allah is indeed all-bounteous, all-
knowing. 
2 Qarai so whichever way you turn, there is the face of Allah! 
3 Unal 
115. (They attempt to exploit the issue of qiblah – the direction of 
Prayer – as a pretext to bar Muslims from places of worship and to 
prevent God’s Name being mentioned and invoked in them.) To 
God belong the East and the West (and, therefore, the whole earth 
with its east and west: wherever you are, you can turn to Him in the 
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Prayer). Then, in whatever direction you turn, there is the “Face” 
of God.99 God is All-Embracing (with His mercy), All-Knowing. 
99. The Laws of the previous Prophets stated that worship should 
be performed in specific places. For example, Jews worship in 
synagogues and Christians in churches. But Islam allows worship 
in any clean place (al-Bukhārī, “Tayammum,” 1; “Salāh,” 56). This 
verse also clarifies that God’s “Face” is not connected with a 
specific direction, for God is not contained by time or space. 
Specifying a certain spot, such as the Ka‘bah, was done only to 
establish unity and solidarity among Muslims in the Prayer and all 
other matters. 
3 Unal Then, in whatever direction you turn, there is the “Face” of God.99 
4 Omar & Omar 
115. And to Allâh belongs the east and the west; so whichsoever 
way you may turn (you will  find) there is Allâh’s attention. Surely, 
Allâh is All-Pervading, All-Knowing. 
4 Omar & Omar 
so whichsoever way you may turn (you will  find) there is Allâh’s 
attention. 
5 Arberry 
To God belong the East and the West; whithersoever you turn, there 
is the Face of God; God is All-embracing, All-knowing. (Al-Baqara 
2:115, English - A. J. Arberry) 
5 Arberry whithersoever you turn, there is the Face of God 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:115 To God belongs the east and the west, so wherever you turn, 
there is God's presence. God is Encompassing, Knowledgeable. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban , so wherever you turn, there is God's presence. 
7 Abdel Haleem 
115 The East and the West belong to God: wherever you turn, there 
is His Face 
b God is all pervading and all knowing. 
b Or ‘His direction’. 
7 Abdel Haleem wherever you turn, there is His Face.b 
8 Khan 
The East and the West belong to God. Whichever way you turn, 
there is the Face of God. God is all pervading and all knowing. (Al-
Baqara 2:115, English - Wahiduddin Khan) 
8 Khan Whichever way you turn, there is the Face of God. 
9 Elias 
115. (when the Jews learn that Allaah had changed Qibla of the 
Muslims from Baytul Maqdas to the Kabah and that a person on a 
conveyance outside a town can perform salaah facing any direction, 
they mocked the Muslims. In resoponse to this, Allaah made it clear 
that) To Allaah belongs the East and the West ( the entire world). 
Wherever you turn (in salaah by His command), you will find 
Allaah’s presence there (you will be facing the Qibla that pleases 
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Allaah). Undoubtedly Allaah (Allaah’s mercy) is All 
Encompassing, (and He is) All Knowing. 
9 Elias 
Wherever you turn (in salaah by His command), you will find 
Allaah’s presence there (you will be facing the Qibla that pleases 
Allaah). 
10 Usmani 
115. To Allah belongs the East and the West. So, whichever way 
you turn, there is the Face of Allah. Indeed, Allah is All- 
Embracing, All-Knowing. 
10 Usmani So, whichever way you turn, there is the Face of Allah. 
11 Asad 
And God's is the east and the west: and wherever you turn, there is 
God's countenance. Behold, God is infinite, all-knowing. (Al-
Baqara 2:115, English - Muhammad Asad) 
11 Asad and wherever you turn, there is God's countenance. 
12 Malik 
To Allah belong the East and the West; whichever direction you 
turn your face there is the presence of Allah. Surely Allah is All-
Embracing and All-Knowing.[115] 2:[115]  
12 Malik whichever direction you turn your face there is the presence of Allah. 
13 Shakir 
And Allah´s is the East and the West, therefore, whither you turn, 
thither is Allah´s purpose; surely Allah is Amplegiving, Knowing. 
(Al-Baqara 2:115, English - Mohammad Habib Shakir) 
13 Shakir therefore, whither you turn, thither is Allah´s purpose; 
14 Ghali 
115. And Allah has the East and the West; so, wherever you turn 
around, (then) hence is the Face of Allah; surely Allah is Ever-
Embracing, Ever-Knowing. 
14 Ghali so, wherever you turn around, (then) hence is the Face of Allah; 
15 Pickthall 
Unto Allah belong the East and the West, and whithersoever ye 
turn, there is Allah´s Countenance. Lo! Allah is All-Embracing, 
All-Knowing. (Al-Baqara 2:115, English - Pickthall) 
15 Pickthall and whithersoever ye turn, there is Allah´s Countenance. 
16 Sarwar 
The East and the West belong to Allah. Wherever you turn (in 
optional prayers), you are always in the presence of Allah. Allah is 
Munificent and Omniscient. (2:115) 
16 Sarwar Wherever you turn (in optional prayers), you are always in the presence of Allah. 
17 al-Hilali & Khan 
And to Allah belong the east and the west, so wherever you turn 
yourselves or your faces there is the Face of Allah (and He is High 
above, over His Throne). Surely! Allah is All-Sufficient for His 
creatures' needs, All-Knowing. (Al-Baqara 2:115, English - Hilali 
& Khan) 
17 al-Hilali & Khan 
so wherever you turn yourselves or your faces there is the Face of 
Allah (and He is High above, over His Throne). 
18 al-Mehri 
115. And to God belongs the east and the west. So wherever you 
[might] turn, there is the Face33 of God. Indeed, God is all-
Encompassing and Knowing. 33 
See footnote to 2:19. 
14 God states in the Qur’an that He has certain attributes such as 
hearing, sight, hands, face, mercy, anger, coming, encompassing, 
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being above the/ Throne, etc. Yet, He has disassociated Himself  
from the limitations of human attributes or human imagination. 
Correct Islamic belief requires faith in the existence of these 
attributes as God has described them without applying to them any 
allegorical meanings or attempting to explain how a certain quality 
could be (while this is known only to God) and without comparing 
them to creation or denying that He would have such a quality. His 
attributes are befitting to Him alone, and “There is nothing like unto 
Him.” (42:11) 
18 al-Mehri So wherever you [might] turn, there is the Face33 of God. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
ĕ To God belong the East and the West. Wheresoever you turn, 
there is the Face of God. God is All-Encompassing, Knowing. 
115God is elsewhere called the Lord of the East and the West 
(73:9); Lord of the two easts and Lord of the two wests (55:17); and 
Lord of the easts and the wests (70:40). The famous Light Verse 
(24:35) speaks of a blessed olive tree, neither of the East nor of the 
West. See also 2:142c. Regarding the remainder of the verse, the 
commentators converge on two main points: the practical question 
of the qiblah (the direction of the canonical prayer) and the 
doctrinal matter of understanding what it means that there is the 
Face of God wherever one turns. 
Most commentators connect this verse to the change in the 
qiblah, which was at first oriented toward Jerusalem, but which, 
after the revelation of 2:144, became oriented toward the Kaʿbah in 
Makkah. Indeed, as a practical matter some thought that this verse 
gave permission to pray in any direction, but that this was abrogated 
by 2:144. For some, the present verse was revealed to the Prophet 
as a reassurance for some Muslims who told him that the previous 
night they could not discern the proper direction of prayer and later 
realized they had prayed facing in the wrong direction (IK, Q). 
Others connect it to the permission to pray in the direction one is 
facing while mounted (Āl); this permission pertains to nonrequired 
prayers. 
Still others prefer to link it to the death of the Negus, the king 
of Abyssinia who had sheltered many Muslims as refugees during 
the worst days of the persecution in Makkah. The Prophet said, 
“Your brother the Negus has died; so pray for him.” When those 
present objected that he was not a Muslim, it is said that 3:199 was 
revealed: And truly among the People of the Book are those who 
believe in God and that which has been sent down unto you, and 
that which has been sent down unto them. Then when they objected 
that the Negus did not face the qiblah, this verse was revealed (IK, 
R). In another account—regarding 40:60, Call upon Me, and I shall 
respond to you—some asked the Prophet, “In which direction?” at 
which this verse as revealed. In verses such as these where several 
occasions of revelation are given, commentators often adopt a 
neutral attitude and acknowledge that the occasion is not decisive 
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in light of the doctrinal content, which in this verse is profound and 
universal. 
There is the Face of God is understood by some to simply mean, 
“There is God,” “There is the qiblah of God” (Ṭ), or “There is 
God’s Contentment” (R). In connection with this verse many 
mention 28:88: All things perish, save His Face; 55:26–7: All upon 
it passes away. And there remains the Face of thy Lord, Possessed 
of Majesty and Bounty; 57:4: He is with you wheresoever you are; 
and 58:7: He is with them wheresoever they are. Some argue that 
the very fact that it says wheresoever is the strongest proof against 
anthropomorphizing God, since any body could be in only one 
place and not more than one place simultaneously (R). 
All-Encompassing (wāsiʿ) can also mean “unstinting” or 
“generous” (Q). Related passages include 53:32: Truly your Lord 
is of vast forgiveness; and 7:156: My Mercy encompasses all things. 
Al-Rāzī mentions that, in connection with the ruin of mosques 
mentioned in the previous verse, one can understand this phrase to 
mean that, despite destruction of mosques, God’s remembrance 
cannot be hindered since He is wherever one turns. 
This verse can also be taken as an allusion to the Omnipresence 
of God, who is the First, and the Last, and the Outward, and the 
Inward (57:3), manifest in all things, though naught is like unto 
Him (42:11). This verse is understood to mean that God is present 
everywhere and is one of the scriptural foundations for the Sufi 
doctrine of the “oneness of being,” or waḥdat al-wujūd. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Wheresoever you turn, there is the Face of God. 
There is the Face of God is understood by some to simply mean, 
“There is God,” “There is the qiblah of God” (Ṭ), or “There is 
God’s Contentment” (R). In connection with this verse many 
mention 28:88: All things perish, save His Face; 55:26–7: All upon 
it passes away. And there remains the Face of thy Lord, Possessed 
of Majesty and Bounty; 57:4: He is with you wheresoever you are; 
and 58:7: He is with them wheresoever they are. Some argue that 
the very fact that it says wheresoever is the strongest proof against 
anthropomorphizing God, since any body could be in only one 
place and not more than one place simultaneously (R). 
20 Ahmed 
Unto God belongs the East and the West. Wherever you go, 
whichever way you turn, there is God’s Countenance (Presence, 
and you remain in His Dominion). God is Infinite, Knowing. [3:95. 
The benevolent Divinely Prescribed System of Life should be 
followed everywhere on earth. In the interim, any community may 
follow it] 
20 Ahmed Wherever you go, whichever way you turn, there is God’s Countenance (Presence, and you remain in His Dominion). 
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21 Ahamed 
2.115. And to Allah belong the East and the West: Wherever you 
turn, there is the Face (the Divine Countenance and Presence) of 
Allah. For Allah is All Pervading (Wasi'), All Knowing (Aleem). 
21 Ahamed Wherever you turn, there is the Face (the Divine Countenance and Presence) of Allah. 
22 Irving 115. The East and West are God's: wherever you may turn, there will be God's countenance, for God is Boundless, Aware! 
22 Irving wherever you may turn, there will be God's countenance, 
23 Tahir ul-Qadri 
115. And the east and the west (all) belong to Allah alone. So 
whichever direction you turn to, there is the presence of Allah 
(i.e., the essence of Allah is radiantly manifest in all directions). 
Surely, Allah is Infinite, All-Knowing. 
23 Tahir ul-Qadri 
So whichever direction you turn to, there is the presence of Allah 
(i.e., the essence of Allah is radiantly manifest in all directions). 
24 Itani 115. To God belongs the East and the West. Whichever way you turn, there is God’s presence. God is Omnipresent and Omniscient. 
24 Itani Whichever way you turn, there is God’s presence. 
25 
The 
Monotheist 
Group 
2:115 And to God belong the east and the west, so wherever you 
turn, there is the face of God. God is Encompassing, 
Knowledgeable. 
25 
The 
Monotheist 
Group so wherever you turn, there is the face of God. 
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1 Ali 
88. And call not, besides Allah, on another god. There is no god but 
He. Everything (that exists) will perish except His own Face.(3421) 
To Him belongs the Command, and to Him will ye (all) be brought 
back. 
3421 This sums up the lesson of the whole Surah. The only Eternal 
Reality is Allah. The whole phenomenal world is subject to flux 
and change and will pass away, but He will endure forever. (R). 
1 Ali Everything (that exists) will perish except His own Face.(3421) 
2 Qarai 
And do not invoke another god besides Allah; there is no god 
except Him. Everything is to perish except His Face. All judgement 
belongs to Him, and to Him you will be brought back. 
2 Qarai Everything is to perish except His Face. 
3 Unal 
88. Do not call upon another deity along with God.21 There is no 
deity but He. Everything is perishable (and so perishing) except His 
“Face” (His eternal Self, and what is done in seeking His good 
pleasure).22/23 His alone is judgment and authority, and to Him 
you are being brought back. 
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21. Such statements, which address a prohibition to God’s 
Messenger, upon him be peace and blessings, in no way mean that 
he might be tempted to lend some support to the unbelievers, or to 
let them drive him away from conveying God’s Revelations, or to 
call upon another deity alongside God. Rather, they stress the 
importance of the matter mentioned and describe the way he and 
his successors should follow in fulfilling their mission. For the 
Messenger, upon him be peace and blessings, in particular, they 
also mean: “You are never expected to do that.” 
22. The meaning of the word here literally translated as His Face is 
“God Himself as One with infinite Mercy, Who sees, hears, and 
speaks, and to Whom every being turns for its needs.” God can 
never be conceived of as One Who resembles created beings. So 
words such as hand or face should be dealt with as figurative 
expressions for some among His Attributes. When used for human 
beings, the face is the part of the body from which a person looks 
out to others, and to which communication from others is 
addressed. It, therefore, represents the person. For the Divine 
Being, face means that “He is One with infinite mercy Who turns 
to the creation with seeing, hearing, mercy, and provision, to Whom 
every being can turn for the fulfillment of its needs.” 
23. At this point, a question should be asked Does Everything is 
perishable (and so perishing), except His Face (28: 88) also include 
Paradise and Hell, and their inhabitants? 
Said Nursi makes the following explanation in answer to this 
question: 
Many qualified scholars, saints, and people of deep perception and 
insight have discussed this subject. Some maintain that the 
inhabitants of the permanent world are not included, while others 
hold that these people will also enter annihilation, albeit for such a 
brief period that they will not feel it. Although some others argue 
that all existence – except God – will perish permanently, this 
cannot be, for the Divine Essence and God’s Attributes and Names 
are permanent. Thus, permanent beings in the World of 
Permanence cannot experience absolute annihilation, for they are 
the manifestations of God’s permanent Attributes and Names and 
the mirrors in which they are reflected. 
First point: The All-Mighty is absolutely All-Powerful, and so 
creation and destruction are equally easy for Him. He can annihilate 
or re-create all of creation in an instant. In addition, absolute non-
existence cannot exist, for there is an encompassing Knowledge. 
As everything is contained or has a kind of existence or an ideal 
form within the infinite Divine Knowledge, there is no room for 
non-existence. Within the encompassing circle of Divine 
Knowledge, relative non-existence is, in essence, a nominal veil 
reflecting the manifestations of Divine Knowledge. 
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Some people of profound understanding have called such ideal 
forms of existence “archetypes.” Based on this, going into non-
existence means taking off an outer dress (the body) and returning 
to the circle of spiritual existence, or existence in Divine 
Knowledge. In other words, that which perishes by leaving its 
physical body puts on a spiritual body and, leaving the circle where 
(Divine) Power operates, enters the circle of (Divine) Knowledge. 
Second point: As nothing can exist by itself, everything’s existence 
depends on God. Since a thing exists as a manifestation of the 
permanent Divine Names, it has a permanent, 
sublime reality due to its reflecting the Divine Name that 
caused its existence. The verse, Everything is perishable, 
except His Face (28: 88), also serves as a sword that cuts away 
from people all that is not God (e.g., the world, the flesh, and 
life’s vanities). Thus, whatever people have or do for God’s 
sake is not included in the meaning of this verse. 
In sum, if people find God and act only for His sake, there will be 
nothing left to be included in the meaning of, Everything is 
perishable, except His Face. So if they want to make their deeds 
eternal and be rewarded with permanent happiness, they must seek 
God and live for His sake and good pleasure. (See The Letters, “The 
15th Letter,” 80–82.) 
3 Unal 
Everything is perishable (and so perishing) except His “Face” (His 
eternal Self, and what is done in seeking His good pleasure) 
4 Omar & Omar 
88. Call on no other god beside Allâh. There is no other, cannot be 
and will never be one worthy of worship but He. Everything is 
liable to perish but those (righteous deeds) by means of which you 
seek His attention. The sovereignty as well as judgment belongs to 
Him and to Him you shall all be brought back. 
4 Omar & Omar 
Everything is liable to perish but those (righteous deeds) by means 
of which you seek His attention. 
5 Arberry 
And call not upon another god with God; there is no god but He. 
All things perish, except His Face. His is the Judgment, and unto 
Him you shall be returned. (Al-Qasas 28:88, English - A. J. 
Arberry) 
5 Arberry All things perish, except His Face. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
28:88 Do not call besides God any god, there is no god but He. 
Everything will fade away except His presence. To Him is the 
judgment, and to Him you will be returned. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Everything will fade away except His presence. 
7 Abdel Haleem 
88 Do not call out to any other god beside God, for there is no god 
but Him. Everything will perish except His Face. His is the 
Judgement and to Him you shall all be brought back. 
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7 Abdel Haleem 
Everything will perish except His Face. 
8 Khan 
Invoke no god other than God, for there is no god but Him. All 
things are bound to perish except Himself. His is the judgement, 
and to Him you shall be returned. (Al-Qasas 28:88, English - 
Wahiduddin Khan) 
8 Khan All things are bound to perish except Himself. 
9 Elias 
Do not call to (do not worship) another Ilaah with Allaah. There is 
no Ilaah but Him. Everything sall perish but His Countenance. All 
decisions (commands) rest with Him and to Him shall you all be 
returned (after death). 
9 Elias Everything sall perish but His Countenance. 
10 Usmani 
88. And do not invoke any other god along with Allah. There is no 
god but He. Every thing is going to perish except His Face. He 
alone has the right to judge, and to Him you are to be returned. 
10 Usmani Every thing is going to perish except His Face. 
11 Asad 
and never call upon any other deity side by side with God. There is 
no deity save Him. Everything is bound to perish, save His (eternal) 
self 100. With Him rests all judgment; and unto Him shall you all 
be brought back.  (Al-Qasas 28:88, English - Muhammad Asad) 
100 see 55: 26-27 and the corresponding note 11 
Lit., “face” or “countenance”, a term used metonymically in 
classical Arabic to denote the “self” or “whole being” of a person- 
in this case, the essential Being, or Reality of God. Cf. also 28: 88 
11 Asad Everything is bound to perish, save His (eternal) self. 
12 Malik 
Invoke no other god besides Allah. There is no god but Him. 
Everything is perishable except Him. To him belongs the 
judgement and to him will you all be returned.[88]  
12 Malik Everything is perishable except Him. 
13 Shakir 
And call not with Allah any other god; there is no god but He, every 
thing is perishable but He; His is the judgment, and to Him you 
shall be brought back. (Al-Qasas 28:88, English - Mohammad 
Habib Shakir) 
13 Shakir every thing is perishable but He; 
14 Ghali 
88. And do not invoke another god with Allah; there is no god 
except He. All things perish, except His Face. To Him belongs the 
Judgment, and to Him you will be returned. 
14 Ghali . All things perish, except His Face. 
15 Pickthall 
And cry not unto any other god along with Allah. There is no Allah 
save Him. Everything will perish save His countenance. His is the 
command, and unto Him ye will be brought back. (Al-Qasas 28:88, 
English - Pickthall) 
15 Pickthall Everything will perish save His countenance. 
16 Sarwar 
Do not worship anything besides Allah. He is the only ’Ilah (one 
deserving to be worshiped). Everything will be destroyed except 
the face of Allah (the messengers and people who possess divine 
authority). To Him belongs Judgment and to Him you will all 
return. (28:88) 
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16 Sarwar Everything will be destroyed except the face of Allah (the messengers and people who possess divine authority) 
17 al-Hilali & Khan 
And invoke not any other ilah (god) along with Allah, La ilaha illa 
Huwa (none has the right to be worshipped but He). Everything will 
perish save His Face. His is the Decision, and to Him you (all) shall 
be returned. (Al-Qasas 28:88, English - Hilali & Khan) 
17 al-Hilali & Khan 
Everything will perish save His Face. 
18 al-Mehri 
88. And do not invoke with God another deity. There is no deity 
except Him. Everything will be destroyed except His Face.1049 His 
is the judgement, and to Him you will be returned. 
1049 i.e., except Himself. 
18 al-Mehri Everything will be destroyed except His Face.1049 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
And call not upon another god along with God. There is no god but 
He! All things perish, save His Face. Judgment belongs to Him, and 
unto Him will you be returned. 
88Face renders wajh, a word with a rich range of meanings. For 
some it means God Himself (Q, Th), the Divine Essence or Self (al-
Dhāt; Z), or Truth/Reality (al-Ḥaqq; Th). Others emphasize the 
Face as what one faces, interpreting the verse to mean that all 
objects of aspiration other than God will come to nothing (M). 
Some say this verse means that all actions are empty except for 
those that lead one to God (Su) or that all things perish except those 
things by which one approaches God (IK, Q). This latter meaning 
echoes the opinion that Face refers to God’s religion (Q, Ṭb). 
Others say that this verse means anything that lives will die, except 
God (Qu). Others interpret it to mean all things perish except God, 
the Garden, the Fire, and the Throne (Th). See also commentary on 
55:26–27: All upon it passes away. And there remains the Face of 
thy Lord. Ibn Kathīr cites a ḥadīth of the Prophet: “The truest words 
spoken by a poet were those of [the pre-Islamic poet] Labīd, ‘All 
that is other than God is false (bāṭil)’” (bāṭil can also mean “vain” 
or “void”); the poem continues, “And every enjoyment will without 
doubt vanish.” Wajh can also be understood to mean that aspect of 
the Divine Reality that is turned toward His creation. 
For some, perish (hālik) means to become nothing or to be 
annihilated (R), while for others it means to be removed, through 
death, from a state of being able to benefit from the Face of God; 
in this latter sense perishing or being destroyed does not mean that 
a thing becomes literally nothing. Al-Rāzī uses the example of a 
garment, which, when it becomes tattered or ripped to the point of 
becoming unusable, is said to have perished or been destroyed, 
even though its constituent parts remain. He extends this imagery 
to the heavens and the earth, which will be destroyed, but whose 
parts will not become literally nothing, as suggested by 14:48: On 
the Day the earth shall be changed into other than the earth, and 
the heavens [too]. For others, “perishing” means that a thing is 
essentially or by its nature perishable and subject to destruction; 
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that is, a “perishing” thing is ephemeral or contingent (R), which is 
the status of all created beings. 
 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
All things perish, save His Face. 
20 Ahmed 
Do not call on another god besides God. There is no god but 
He. Everything will perish except His Eternal Self. To Him belongs 
all Governance, Command and Judgment, and to Him you will be 
returned. [Do not heed human ‘authorities’ and manmade systems 
contrary to the Divine Commandments] 
20 Ahmed Everything will perish except His Eternal Self. 
21 Ahamed 
28.88. And call not, besides Allah, to another god. There is no god 
but He: Everything (that lives) shall die except His Own Face. To 
Him belongs the Command, and to Him will (all of) you be brought 
back. 
21 Ahamed Everything (that lives) shall die except His Own Face. 
22 Irving Everything is perishable except His face! Discretion belongs to Him, and to Him will you (all) be returned. 
22 Irving Everything is perishable except His face!  
23 Tahir ul-Qadri 
88. And never worship any other (self-made) god besides 
Allah. None has the right to be worshipped except He. 
Everything has to perish but He. His is the command and to 
Him you (all) will be returned. 
23 Tahir ul-Qadri 
Everything has to perish but He. 
24 Itani 
88. And do not invoke with God any other god. There is no god but 
He. All things perish, except His presence. His is the judgment, and 
to Him you will be returned. 
24 Itani All things perish, except His presence. 
25 
The 
Monotheist 
Group 
28:88 And do not call besides God any god, there is no god except 
He. Everything will fade away except His face. To Him is the 
judgment, and to Him you will be returned. 
25 
The 
Monotheist 
Group 
Everything will fade away except His face. 
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1 Ali 
27. But will abide (for ever) the Face of thy Lord,-(5189) full of 
Majesty, Bounty and Honour.(5190) 
5189 The most magnificent works of man-such as they are-are but 
fleeting. Ships, Empires, the Wonders of Science and Art, the 
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splendours of human glory or intellect, will all pass away. The most 
magnificent objects in outer Nature-the mountains and valleys, the 
sun and moon, the Constellation Orion and the star Sinus-will also 
pass away in their appointed time. But the only One that will endure 
forever is the "Face" of Allah. "Face" expresses Personality, Glory, 
Majesty, Inner Being, Essence, Self-all the noble qualities which 
we associate with the Beautiful Names of Allah. See n. 114 to 
2:112; also n. 1154 to 7:180, and n. 2322 to 17:110. 
5190 Ikram: two ideas are prominent in the word. (1) the idea of 
generosity, as proceeding from the person whose attribute it is, and 
(2) the idea of honour, as given by others to the person whose 
attribute it is. Both these ideas are summed up in "nobility". To 
make the meaning quite clear, I have employed in the translation 
the two words "Bounty and Honour" for the single word Ikram. The 
same attributes recur in the last verse of this Surah. In the Fact of 
Allah's Eternity is the Hope of our Future. 
1 Ali 27. But will abide (for ever) the Face of thy Lord,-(5189) 
2 Qarai 27 yet lasting is the Face of your Lord, majestic and munificent.3 
2 Qarai 27 yet lasting is the Face of your Lord, majestic and munificent.3 
3 Unal 
27. But there remains forever the “Face” of your Lord, the One of 
Majesty and Munificence.10 
10. Said Nursi expands on this verse in the most eloquent way: 
The sun’s images reflected in bubbles floating on a river and 
the sea, as well as in transparent things on the earth, bear 
witness to the sun. These images disappear when the sun sets 
or a river enters a tunnel, and new ones appear when the sun 
rises or the river emerges from the tunnel. These phenomena 
testify to the permanence of the light of the sun and 
demonstrate that these images are the reflection of a single sun. 
Their existence proves the sun’s existence; their disappearance 
and re-appearance show that there is only one permanent sun. 
Similarly, along with the alternation of day and night, seasons 
and years, beautiful beings are renewed, and fine creatures are 
replaced as they “set,” while their likes “rise.” Thus the 
existence of creatures proves the existence of the Necessarily 
Existent Being, while their disappearance, along with the 
causes of their existence and their replacement with new 
creatures bear witness to His Permanence, Eternity, and 
Oneness. 
The disappearance of causes and their effects, along with the 
succession of years and centuries, and their being followed by 
similar things, testify that the causes and their effects are 
created for subtle purposes. All of those fine beings coming in 
succession are creatures of the All-Majestic, All-Gracious, and 
Beautiful One, all of Whose Names are beautiful and holy. 
Such activity testifies that they are His changing works, 
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moving mirrors, and successive stamps and seals (al-
Mathnawī an-Nūriyah, “The First Treatise,” 13–14). 
As nothing can exist by itself, everything’s existence depends 
absolutely on God. Since it exists as a manifestation of the 
permanent Divine Names, it has a permanent, sublime reality 
that emanates from its reflection of the Divine Name that 
caused it to be. So this verse is a sword that liberates people 
from that which is not God (e.g., the world, the flesh, and life’s 
vanities). Thus, whatever people have or do for God’s sake is 
not included in the meaning of this verse. 
If people find God and act only for His sake, there will be nothing 
left to be included in the meaning of, All that is on the earth is 
perishable. So if they want to make (themselves eternal and) to have 
their deeds rewarded with permanent happiness, they must seek 
God and live for His sake and good pleasure (The Letters, “The 
15th Letter,” 82). 
3 Unal 
27. But there remains forever the “Face” of your Lord, the One of 
Majesty and Munificence.10 
4 Omar & Omar 
27. But (only) the Majesty of your Lord and that which is under the 
care of your Lord, the Lord of Glory and Honour endures for ever. 
4 Omar & Omar 
27. But (only) the Majesty of your Lord and that which is under the 
care of your Lord, the Lord of Glory and Honour endures for ever. 
5 Arberry yet still abides the Face of thy Lord, majestic, splendid. (Ar-Rahman 55:27, English - A. J. Arberry) 
5 Arberry All that dwells upon the earth is perishing, (Ar-Rahman 55:26, English - A. J. Arberry) yet still abides the Face of thy Lord 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
55:27 The presence of your Lord will remain, the One with Majesty 
and Honor.* 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 55:27 The presence of your Lord will remain, 
7 Abdel Haleem 
27 all that remains is the Face a of your Lord, full of majesty, 
bestowing honour. 
a Abdel Haleem, Understanding the Quran, ch. 9. 
b Literally ‘in some matter’. The Prophet was asked, ‘What is this 
matter?’ He replied, ‘He forgives a sin or removes a distress.’ 
c Thaqal is a mighty or heavy army: all their forces. 
7 Abdel Haleem 27 all that remains is the Face a of your Lord, 
8 Khan while your Lord's own Self will remain full of majesty and glory. (Ar-Rahman 55:27, English - Wahiduddin Khan) 
8 Khan while your Lord's own Self will remain 
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9 Elias 
27. (When this happens,) Only the countenance of your Rabb the 
Possessor of majesty and benevolence shall remain (forever, 
without ever perishing). 
9 Elias 27. (When this happens,) Only the countenance of your Rabb 
10 Usmani 27. And your Lord’s Countenance will remain, full of majesty, full of honour. 
10 Usmani 27. And your Lord’s Countenance will remain, 
11 Asad but forever will abide thy Sustainer’s Self, full of majesty and glory. (Ar-Rahman 55:27, English - Muhammad Asad) 
11 Asad but forever will abide thy Sustainer’s Self, 
12 Malik But the Face of your Rabb will remain full of Majesty and Glory.[27] 
12 Malik All that exists on the earth will perish,[26] but the Face of your Rabb will remain 
13 Shakir 
And there will endure for ever the person of your Lord, the Lord of 
glory and honor. (Ar-Rahman 55:27, English - Mohammad Habib 
Shakir) 
13 Shakir And there will endure for ever the person of your Lord, 
14 Ghali 27. And there (still) remains (forever) the Face of your Lord, The Owner of Majesty and Munificence. 
14 Ghali 27. And there (still) remains (forever) The Face of your Lord, 
15 Pickthall There remaineth but the Countenance of thy Lord of Might and Glory. (Ar-Rahman 55:27, English - Pickthall) 
15 Pickthall There remaineth but the Countenance of thy Lord 
16 Sarwar Only the face (Supreme Essence) of your Glorious and Gracious Lord will remain forever. (55:27) 
16 Sarwar Only the face (Supreme Essence) of your Glorious and Gracious Lord 
17 al-Hilali & Khan 
And the Face of your Lord full of Majesty and Honour will abide 
forever. (Ar-Rahman 55:27, English - Hilali & Khan) 
17 al-Hilali & Khan And the Face of your Lord 
18 al-Mehri 27. And there will remain the Face1487 of your Lord, Owner of Majesty and Honour. 1487 See footnote to 2:19. 
18 al-Mehri 27. And there will remain the Face1487 of your Lord, 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
And there remains the Face of thy Lord, Possessed of Majesty and 
Bounty. 
26–27Cf. 28:88: All things perish, save His Face. These verses 
mark an important turn in this sūrah, as vv. 10–25 refer to the 
blessings or boons of this world and the remaining verses refer to 
the blessings of the Hereafter. It is taken by most as a reference to 
the earth, the face of the earth, or this world in general, thus 
indicating that all of creation will eventually “pass away.” 
Grammatically it is the Face that is Possessed of Majesty and 
Bounty. Since the Arabic word for “face” (wajh) is often employed 
to indicate the very essence of a thing, it is here taken as a reference 
to God’s Being and Essence (Q). Some theologians who see a 
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distinction between God’s Attributes and God’s Essence maintain 
that this verse indicates that God’s Attributes will also “pass away” 
and only the Divine Essence will remain (R). Al-Rāzī, however, 
maintains that for this to be the meaning, one would need to say, 
“And there remains nothing except the Face of thy Lord.” 
According to some, the Face of thy Lord is used instead of the Face 
of God, which is used in several other verses (e.g., 2:115, 272; 
30:38; 76:9), because “Lord” is closer to the theme of blessing and 
bounty that pervades this sūrah (R). The use of Majesty and Bounty 
can be seen as a reference to God’s Attributes of Majesty and God’s 
Attributes of Beauty, respectively, a division often made in the 
discussion of God’s Names and Attributes in Islamic theology. For 
many Shiites the Attributes of Beauty are those positive attributes 
that are inherent in God’s Essence and manifest the perfection of 
His Nature, whereas the Attributes of Majesty are the “negative 
attributes,” those attributes having to do with physical qualities 
such as body, appearance, or movement that would imply 
limitation. The result of the negation of such possibilities is thus 
seen as a reaffirmation of the positive Divine Attributes. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom And there remains the Face of thy Lord, 
20 Ahmed 
But forever will abide the Countenance of your Lord of Majesty 
and Honor. 
[Baaqi = Remaining = Eternal = Survivor = Changeless. Baqa = To 
stay, remain. Wajh = Face = Countenance = Self = Whole being = 
Whole person. 28:88] 
20 Ahmed But forever will abide the Countenance of your Lord 
21 Ahamed 55.27. But will remain (Alive for ever), the Face of your Lord (Rab)- Full of Majesty, Bounty and Honor, (Zhul Jalal ul Ikram). 
21 Ahamed 55.27. But will remain (Alive for ever), the Face of your Lord (Rab)- 
22 Irving 
29. Everyone upon it will disappear while your Lord's face will 
remain full of majesty and splendor, So which of our Lord's 
benefits will both of you deny? 
22 Irving while your Lord's face will remain 
23 Tahir ul-Qadri 
And the essence of your Lord, Who is the Master of glory and 
splendour and the Master of bounty and honour, will remain. 
23 Tahir ul-Qadri And the essence of your Lord, 
24 Itani But will remain the Presence of your Lord, Full of Majesty and Splendor. 
24 Itani But will remain the Presence of your Lord, 
25 
The 
Monotheist 
Group 
And the face of your Lord will remain; One with Majesty and 
Honor. 
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25 
The 
Monotheist 
Group 
And the face of your Lord will remain 
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1 Ali 
9. (Saying),"We feed you for the sake of Allah alone: no reward do 
we desire from you, nor thanks.(5840) 
5840 These words need not be actually uttered. They express the 
true motives of pious and unpretentious Charity. 
1 Ali for the sake of Allah 
2 Qarai [saying,] ‘We feed you only for the sake of Allah. We do not want any reward from you nor any thanks. 
2 Qarai for the sake of Allah 
3 Unal 9. “We feed you only for God’s sake; we desire from you neither recompense nor thanks (we desire only the acceptance of God). 
3 Unal for God’s sake 
4 Omar & Omar 
9. (Assuring them by their gestures,) ‘We feed you only to seek the 
pleasure of Allâh, we desire no recompense from you nor thanks. 
4 Omar & Omar to seek the pleasure of Allâh 
5 Arberry 'We feed you only for the Face of God; we desire no recompense from you, no thankfulness; (Al-Insan 76:9, English - A. J. Arberry) 
5 Arberry for the Face of God 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
76:9 "We only feed you for the sake of God; we do not desire from 
you any reward or thanks." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
for the sake of God 
7 Abdel Haleem 
9 saying, ‘We feed you for the sake of God alone: We seek neither 
recompense nor thanks from you. 
7 Abdel Haleem for the sake of God 
8 Khan 
saying, "We feed you for the sake of God alone, we seek neither 
recompense nor thanks from you. (Al-Insan 76:9, English - 
Wahiduddin Khan) 
8 Khan for the sake of God 
9 Elias …(saying) “We feed you only for Allaah’s pleasure and desire neither a return nor thanks from you” 
9 Elias for Allaah’s pleasure 
10 Usmani 9. (saying to them,) “We feed you only for the sake of Allah; we have no intention of (receiving) either a return from you or thanks. 
10 Usmani for the sake of Allah 
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11 Asad 
(saying, in their hearts,) "We feed you for the sake of God alone: 
we desire no recompense from you, nor thanks: (Al-Insan 76:9, 
English - Muhammad Asad) 
11 Asad for the sake of God 
12 Malik saying: “We feed you for the sake of Allah Alone; we seek from you neither reward nor thanks,[9] 
12 Malik for the sake of Allah Alone 
13 Shakir 
We only feed you for Allah´s sake; we desire from you neither 
reward nor thanks: (Al-Insan 76:9, English - Mohammad Habib 
Shakir) 
13 Shakir for Allah´s sake 
14 Ghali 9. “Surely we feed you only for the Face of Allah. We would not have any recompense from you, nor thankfulness. 
14 Ghali for the Face of Allah 
15 Pickthall (Saying): We feed you, for the sake of Allah only. We wish for no reward nor thanks from you; (Al-Insan 76:9, English - Pickthall) 
15 Pickthall for the sake of Allah 
16 Sarwar "We only feed you for the sake of Allah and we do not want any reward or thanks from you. (76:9) 
16 Sarwar for the sake of Allah 
17 al-Hilali & Khan 
(Saying): "We feed you seeking Allah's Countenance only. We 
wish for no reward, nor thanks from you. (Al-Insan 76:9, English - 
Hilali & Khan) 
17 al-Hilali & Khan you seeking Allah's Countenance 
18 al-Mehri 9. [Saying], “We feed you only for the countenance [i.e., approval] of God. We wish not from you reward or gratitude. 
18 al-Mehri for the countenance [i.e., approval] of God 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
“We feed you only for the Face of God. We do not desire any 
recompense or thanks from you. 
9The words spoken by the pious in vv. 9–10 are most likely said 
to themselves, but can also be understood as said out loud to those 
whom they feed. In Arabic “face” is understood as a reference to 
the true nature of a thing. The Face of God is thus seen as a 
reference to the Divine Essence or to the Divine Essence, 
Attributes, and Qualities (K), or that aspect of the Divine Reality 
that is turned to creation. To perform charitable acts for the Face of 
God indicates seeking only to please God out of love for God, rather 
than seeking a reward for oneself (K; for a discussion of the Face 
of God, see 28:88c; 55:26–27c). Others, however, maintain that 
there is a juxtaposition in these verses, indicating that they do seek 
recompense from God, but not from anyone other than God (IK), 
as in 2:272: Whatever good you spend, it is for yourselves, when 
you spend only seeking the Face of God (see also 30:38–39). 
 
19 
Nasr, 
Dagli, 
Dakake, 
for the Face of God 
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Lumbard & 
Rustom 
In Arabic “face” is understood as a reference to the true nature of a 
thing. The Face of God is thus seen as a reference to the Divine 
Essence or to the Divine Essence, Attributes, and Qualities (K), or 
that aspect of the Divine Reality that is turned to creation. To 
perform charitable acts for the Face of God indicates seeking only 
to please God out of love for God, rather than seeking a reward for 
oneself (K; for a discussion of the Face of God, see 28:88c; 55:26–
27c). 
20 Ahmed 
(They do all this selflessly) saying, “We provide for you for the 
sake of God alone. We want no return from you, not even a word 
of thanks. 
20 Ahmed for the sake of God 
21 Ahamed 76.9. (Saying), "We feed you for the sake of Allah Alone, no reward do we want from you, nor thanks. 
21 Ahamed for the sake of Allah 
22 Irving 
They offer food to the needy, the orphan and the captive out of love 
for Him: "We are only feeding you for God's sake. We want no 
reward from you nor any thanks. We fear a gloomy, dismal day 
from our Lord." 
22 Irving for God's sake 
23 Tahir ul-Qadri 
9. (And say:) ‘We are feeding you only to please Allah. We do not 
seek any recompense from you nor (wish for) any thanks. 
23 Tahir ul-Qadri to please Allah 
24 Itani 9. “We only feed you for the sake of God. We want from you neither compensation, nor gratitude. 
24 Itani for the sake of God 
25 
The 
Monotheist 
Group 
76:9 “We only feed you seeking the face of God; we do not desire 
from you any reward or thanks.” 
25 
The 
Monotheist 
Group 
the face of God 
9 
Q5: 64 
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1 Ali 
64. The Jews say: "(Allah)´s hand(772) is tied up." Be their hands 
tied up and be they accursed for the (blasphemy) they utter. Nay, 
both His hands are widely outstretched: He giveth and spendeth (of 
Hisbounty) as He pleaseth. But the revelation that cometh to thee 
from Allah increaseth in most of themtheir obstinate rebellion(773) 
405 
and  blasphemy. Amongst them we have placed enmity(774) and 
hatred till the Day of Judgment. Every time they kindle the fire of 
war, Allah doth extinguish it; but they (ever) strive to do 
mischief(775) on earth. And Allah- loveth not those who do 
mischief. 
772 Cf. 5:12 and 2:245, for a "beautiful loan to Allah", and 3:81, 
for the blasphemous taunt, "Then Allah is poor!" It is another form 
of the taunt to say, "Then Allah's hands are tied up. He is close-
fisted. He does not give!" This blasphemy is repudiated. On the 
contrary, boundless is Allah's bounty, and He gives, as it were, with 
both hands outstretched- a figure of speech for unbounded 
liberality. 
773 Their jealousy-because al Mustafa is chosen for Allah's 
Message-is so great that it only confirms and strengthens their 
rebellion and blasphemy. 
774 Cf. 5:14 , where the eternal warring of the Christian sects, 
among themselves and against the Jews, is referred to. The 
reference is to the whole of the People of the Book, Jews and 
Christians- their internal squabbles and their external disputes, 
quarrels, and wars. 
775 The argument of the whole verse may be thus stated. The Jews 
blaspheme and mock, and because of their jealousy, the more they 
are taught, the more obstinate they become in their rebellion. But 
what good will it do to them? Their selfishness and spite sow 
quarrels among themselves, which will not be healed till the Day of 
Judgement. When they stir up wars, especially against the innocent, 
Allah's Mercy is poured down like a flood of water to extinguish 
them. But their wickedness continues to devise ever new mischief. 
And Allah loves not mischief or those who do mischief. 
1 Ali 
Nay, both His hands are widely outstretched: He giveth and 
spendeth (of Hisbounty) as He pleaseth 
On the contrary, boundless is Allah's bounty, and He gives, as it 
were, with both hands outstretched- a figure of speech for 
unbounded liberality. 
2 Qarai 
The Jews say, ‘Allah’s hand is tied up.’ Tied up be their hands, and 
cursed be they for what they say! Rather, His hands are wide open:  
He bestows as He wishes. Surely many of them will be increased 
by what has been sent to you from your Lord in rebellion and 
unfaith, and We have cast enmity and hatred amongst them until 
the Day of Resurrection. Every time they ignite the flames of war, 
Allah puts them out. They seek to cause corruption on the earth, 
and Allah does not like the agents of corruption. 
2 Qarai Rather, His hands are wide open:  He bestows as He wishes. 
3 Unal 
64. The Jews say: “God’s Hand is fettered” (thus attributing their 
humiliation and misery to Him). Be their hands fettered and be they 
excluded from His mercy for saying so! No indeed! Both His Hands 
are spread out wide in bounty, bestowing as He wills. And (the 
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Revelation and bounties) that are sent down to you from your Lord 
indeed increase many of them in rebellion and unbelief. However 
(according to the laws We established for human life in the world), 
We have cast enmity and hateful rancor among them to last until 
the Day of Resurrection: as often as they kindle a fire of war (to 
overcome Islam and put it off), God extinguishes it (without 
allowing them to attain to their goal). They hasten about the earth 
causing disorder and corruption, and God does not love those who 
cause disorder and corruption. 
3 Unal No indeed! Both His Hands are spread out wide in bounty, bestowing as He wills. 
4 Omar & Omar 
64. And the Jews said, ‘Allâh’s hand is fettered (from assisting the 
helpless Muslims).’ Fettered are their own hands (from assisting the 
enemies of Islam), and they are deprived of blessings of Allâh for 
what they said. Nay, (the truth of the matter is that) both His hands 
are wide open (and free). He spends as He pleases. And that which 
has been revealed to you from your Lord will most surely increase 
many of them in inordinate rebellion and in disbelief. And We have 
kindled enmity and hatred among them till the Day of Resurrection. 
Every time they kindle a fire for war, Allâh puts it out, but they 
strive to create disorder in the land, whereas Allâh does not like the 
creators of disorder. 
4 Omar & Omar 
Nay, (the truth of the matter is that) both His hands are wide open 
(and free). He spends as He pleases. 
5 Arberry 
The Jews have said, 'God's hand is fettered.' Fettered are their 
hands, and they are cursed for what they have said. Nay, but His 
hands are outspread; He expends how He will. And what has been 
sent down to thee from thy Lord will surely increase many of them 
in insolence and unbelief; and We have cast between them enmity 
and hatred, till the Day of Resurrection. As often as they light a fire 
for war, God will extinguish it. They hasten about the earth, to do 
corruption there; and God loves not the workers of corruption. (Al-
Maeda 5:64, English - A. J. Arberry) 
5 Arberry Nay, but His hands are outspread; He expends how He will. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
5:64 The Jews said, "The hand of God is tied-down!" Their hands 
will be tied-down, and they will be cursed for what they have said. 
No, His hands are wide open, spending as He wills. For many of 
them, what has been sent down to you will increase them in 
aggression and rejection; and We have cast between  them 
animosity and hatred until the day of Resurrection. Every time they 
ignite the fire of war, God puts it out; and they seek to make 
corruption in the land; and God does not like the corrupters. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban No, His hands are wide open, spending as He wills. 
7 Abdel Haleem 
64 The Jews have said, ‘God is tight-fisted,’ but it is they who are 
tight-fisted, and they are rejected for what they have said. Truly, 
God’s hands are open wide: He gives as He pleases. What has been 
sent down to you from your Lord is sure to increase insolence and 
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defiance in many of them. We have sown enmity and hatred 
amongst them till the Day of Resurrection. Whenever they kindle 
the fire of war, God will put it out. They try to spread corruption in 
the land, but God does not love those who corrupt. 
7 Abdel Haleem Truly, God’s hands are open wide: He gives as He pleases. 
8 Khan 
The Jews say, "The hand of God is tied up." May their own hands 
be tied up and may they be cursed for what they say. No indeed! 
His hands are both outstretched: He bestows as He will. What is 
revealed to you from your Lord will surely increase in most of them 
their obstinate rebellion and denial of truth; and We have sown 
among them enmity and hatred till the Day of Resurrection. 
Whenever they kindle the fire of war, God puts it out. They spread 
evil in the land, but God does not love the evil-doers. (Al-Maeda 
5:64, English - Wahiduddin Khan) 
8 Khan No indeed! His hands are both outstretched: He bestows as He will. 
9 Elias 
(When Allaah does not give them enough wealther) The Jews say, 
“Allaah’s hand is tied up!” (Rather) It is their hands that are tied up 
(because of their proverbial stinginess) and they have been cursed 
(thrown far from Allaah’s mcercy) because of what (ies and 
disrespectful things) they say. Indeed Allaah’s hands are spread out 
wide (He is Most Generous), He spends as He pleases (he gives 
wealth to whoever He pleases)> Verily that (Qurr’aan) which has 
been revealed to you from your Tabb shall be a ccause for 
increasing the defiance and kufr of many of them (because of their 
spitefulness, they increase their mischiedf, transgression and sinful 
fehaviour). We have cast enmity and hatred between them until the 
Day of Judgement (because of which they will always be fighting). 
Whenever they light the fflames of war (against the Muslims), 
Alaah extinguishes it (and they always fail to destroy Islaam). They 
spread corruption in the world and Allaah does not like those who 
spred corruption (and will punish them for it). 
9 Elias Indeed Allaah’s hands are spread out wide (He is Most Generous), He spends as He pleases (he gives wealth to whoever He pleases)> 
10 Usmani 
64. The Jews said, “Allah’s hand is fettered.” Fettered are their own 
hands, and cursed are they for what they said. In fact, His hands are 
outspread. He spends as He wills. What has been sent down to you 
from your Lord shall certainly increase many of them in rebellion 
and disbelief. We have put enmity and hatred amongst them lasting 
to the Day of Doom. Whenever they lit the flame of war, Allah puts 
it out. They run about on the earth spreading mischief, and Allah 
does not like the mischief-makers. 
10 Usmani In fact, His hands are outspread. He spends as He wills. 
11 Asad 
And the Jews say, "God's hand is shackled!" It is their own hands 
that are shackled; and rejected (by God) are they because of this 
their assertion. Nay, but wide are His hands stretched out: He 
dispenses (bounty) as He wills. But all that has been bestowed from 
on high upon thee (O Prophet) by thy Sustainer is bound to make 
many of them yet more stubborn in their overweening arrogance 
and in their denial of the truth. And so We have cast enmity and 
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hatred among the followers of the Bible , (to last) until Resurrection 
Day; every time they light the fires of war, God extinguishes them 
; and they labour hard to spread corruption on earth: and God does 
not -love the spreaders of corruption. (Al-Maeda 5:64, English - 
Muhammad Asad) 
11 Asad 
Nay, but wide are His hands stretched out: He dispenses (bounty) 
as He wills. 
Metaphorical expression signifies ‘generosity’ 
12 Malik 
The Jews say: Allah’s hand is tied up! - Nay! Their own hands will 
be tied up and they will be cursed for what they utter. Both of His 
hands are free; However, He spends as He pleases. The fact is that 
the revelations that have come to you from Allah will surely make 
many of them increase in their wickedness and unbelief. We have 
stirred among them enmity and hatred till the Day of Resurrection. 
Every time they kindle the fire of war, Allah extinguishes it. Now 
they are striving to spread mischief in the land. Allah does not love 
those who do mischief.[64]  
12 Malik Both of His hands are free; However, He spends as He pleases. 
13 Shakir 
[5.64] And the Jews say: The hand of Allah is tied up! Their hands 
shall be shackled and they shall be cursed for what they say. Nay, 
both His hands are spread out, He expends as He pleases; and what 
has been revealed to you from your Lord will certainly make many 
of them increase in inordinacy and unbelief; and We have put 
enmity and hatred among them till the day of resurrection; 
whenever they kindle a fire for war Allah puts it out, and they strive 
to make mischief in the land; and Allah does not love the mischief-
makers. 
13 Shakir Nay, both His hands are spread out, He expends as He pleases; 
14 Ghali 
64. And the Jews have said, “The Hand of Allah is shackled.” 
Shackled are their hands, and they are cursed for what they have 
said. No indeed (but) both His Hands are out spread, He expends 
how He decides. And indeed what has been sent down to you from 
your Lord will definitely increase many of them in all-in ordinance 
and disbelief; and We have cast among them enmity and 
abhorrence till the Day of the Resurrection. Whenever they kindle 
fire for war, Allah will extinguish it. And they endeavor (diligently) 
in the earth doing corruption; and Allah does not like the corruptors. 
14 Ghali . No indeed (but) both His Hands are out spread, He expends how He decides. 
15 Pickthall 
The Jews say: Allah´s hand is fettered. Their hands are fettered and 
they are accursed for saying so. Nay, but both His hands are spread 
out wide in bounty. He bestoweth as He will. That which hath been 
revealed unto thee from thy Lord is certain to increase the 
contumacy and disbelief of many of them, and We have cast among 
them enmity and hatred till the Day of Resurrection. As often as 
they light a fire for war, Allah extinguisheth it. Their effort is for 
corruption in the land, and Allah loveth not corrupters. (Al-Maeda 
5:64, English - Pickthall) 
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15 Pickthall Nay, but both His hands are spread out wide in bounty. He bestoweth as He will. 
16 Sarwar 
The Jews have said, "Allah's hands are bound." May they 
themselves be handcuffed and condemned for what they have said! 
Allah's hands are free and He distributes His favors to His creatures 
however He wants. The rebellion and disbelief of many of them 
will be intensified against you because of what has been revealed 
to you from your Lord. We have induced hostility and hatred 
among them which will remain with them until the Day of 
Judgment. Whenever they kindle the fire of war, Allah extinguishes 
it. They try to spread evil in the land but Allah does not love the 
evil-doers. (5:64) 
16 Sarwar Allah's hands are free and He distributes His favors to His creatures however He wants. 
17 al-Hilali & Khan 
The Jews say: "Allah's Hand is tied up (i.e. He does not give and 
spend of His Bounty)." Be their hands tied up and be they accursed 
for what they uttered. Nay, both His Hands are widely outstretched. 
He spends (of His Bounty) as He wills. Verily, the Revelation that 
has come to you from Allah increases in most of them their 
obstinate rebellion and disbelief. We have put enmity and hatred 
amongst them till the Day of Resurrection. Every time they kindled 
the fire of war, Allah extinguished it; and they (ever) strive to make 
mischief on earth. And Allah does not like the Mufsidun (mischief-
makers). (Al-Maeda 5:64, English - Hilali & Khan) 
17 al-Hilali & Khan 
Nay, both His Hands are widely outstretched. He spends (of His 
Bounty) as He wills. 
18 al-Mehri 
64. And the Jews say, “The hand of God is chained.”243 Chained 
are their hands, and cursed are they for what they say. Rather, both 
His hands are extended; He spends however He wills. And that 
which has been revealed to you from your Lord will surely increase 
many of them in transgression and disbelief. And We have cast 
among them animosity and hatred until the Day of Resurrection. 
Every time they kindled the fire of war [against you], God 
extinguished it. And they strive throughout the land [causing] 
corruption, and God does not like corrupters. 
243 Implying inability to give or stinginess. 
18 al-Mehri 
Rather, both His hands are extended; He spends however He wills. 
243 Implying inability to give or stinginess. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
d The Jews say, “God’s Hand is shackled.” Shackled are their 
hands, and they are cursed for what they say. Nay, but His two 
Hands are outstretched, He bestows as He wills. Surely that which 
has been sent down unto thee from thy Lord will increase many of 
them in rebellion and disbelief. And We have cast enmity and 
hatred among them till the Day of Resurrection. As often as they 
ignite a flame for war, God extinguishes it. They endeavor to work 
corruption upon the earth. And God loves not the workers of 
corruption. 
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64The image of “shackled hands” is sometimes used in 
discussions of the torments of Hell and the helplessness of those 
faced with Divine punishment in the Hereafter (e.g., 13:5; 34:33; 
40:71), but it is also associated with miserliness (see 17:29). 
Miserliness is clearly the intended meaning here, and those who 
make this statement are suggesting that God withholds His 
Provision and His Bounty, at least from them (Ṭ). The Divine 
response to this charge is to turn the accusation back on the 
accusers: shackled are their hands. This response indicates, as do 
many other verses, the reflexive nature of sin and falsehood in the 
Quran, as the very wrong one intends for others is unwittingly 
brought upon oneself (e.g., 2:9: They would deceive God and the 
believers; yet they deceive none but themselves). Shackled are their 
hands may also be read, “May their hands be shackled!,” that is, 
from all good things (Ṭ). They are cursed for what they say. To be 
cursed is widely understood to mean “exiled from God’s Mercy” 
(Ṭ). 
Al-Rāzī acknowledges that the Jews, as such, certainly do not 
make such claims about God’s Hand being shackled as part of their 
doctrinal beliefs. In fact, they are quite aware of God’s Might and 
Power and of the impossibility that such a claim about God could 
be true. He thus suggests that the Jews who said this did not do so 
in earnest, but rather as a way of ridiculing the Muslims. He 
suggests, for example, that they would take a Quranic question like, 
Who shall lend God a goodly loan? (2:245; 5:12; 57:11), pretend 
to understand it literally—that God is in actual need of a “loan” 
from His servants—and then argue facetiously that God’s Hand is 
shackled by need in order to make the Quranic question seem 
absurd. Alternately, he suggests that when the Jews saw the dire 
financial situation in which the early Muslim community at 
Madinah found itself, they may have said mockingly that the hand 
of the “God of Muhammad” was shackled, as it may have appeared 
to them that He did not materially help His community (R). Some 
commentators suggest that when the fortunes of the Jews of 
Madinah changed for the worse with the rise of Islam in Madinah 
and Arabia generally, they said, God’s Hand is shackled, meaning 
that He now withholds His blessings from the Jews as a community 
(R, Z). Their claim that God’s Hand is shackled may also refer or 
relate to their claim elsewhere that God would not punish them in 
the Fire save for a number of days (2:80; 3:24), since this latter 
claim suggests a certain limitation on the part of God. 
The claim that God’s Hand is shackled is then contrasted with 
the image of His two Hands . . . outstretched (mabsūṭatān), that is, 
open and giving as He bestows as He wills. This description of 
God’s Hands as outstretched (mabsūṭatān) forms part of the 
Quranic basis for the Divine Name al-Bāsiṭ, “the Open-Handed”; 
and in several verses, it is said that God outspreads (yabsuṭu) and 
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straitens provision for whomsoever He will (13:26; 17:30; 28:82; 
29:62; 30:37; 34:36, 39; 39:52; 42:12). 
The apparently anthropomorphic image of God’s two Hands 
also occurs in 38:75, where God indicates that He created Adam 
with His two Hands. Some interpreters consider all references to 
God’s “Hand” (in the singular or the dual) as metaphors for the 
Blessings He bestows on His creatures (as in this verse) or for His 
Strength and Power. See, for example, 38:45, where Abraham, 
Isaac, and Jacob are described as possessed of strength (ūlu’l-aydī), 
literally, “possessed of hands.” (Ṭ). Some Islamic scholars argued 
that references to God’s Hand or Hands in the Quran have to be 
understood literally, even if God’s Hand cannot be considered to be 
of the same nature as a human hand, thereby rejecting an explicitly 
anthropomorphic interpretation (Ṭ). Some suggest that the claim 
God’s Hand is shackled, using the singular “hand,” is refuted by 
the statement His two Hands are outstretched, using the dual “two 
Hands” in order to indicate the great abundance of God’s provision 
bestowed upon His creatures (R, Z), although al-Ṭabarī rejects this 
interpretation, arguing that the dual form always represents two 
specific things and cannot be made to signify simple abundance (Ṭ). 
If God’s Hand can be seen as a metaphor and symbol for the 
blessings He bestows, then His “two Hands” might be a metaphor 
for two different kinds of blessings God might bestow, for example, 
the blessings of this world and of the Hereafter, or outward and 
inward blessings, or the blessings of granting benefit and 
preventing harm (R). 
This verse further mentions the paradoxical idea, found 
elsewhere in the Quran, that prophecy or revelation, although 
intended to bring guidance, may actually lead some people farther 
astray (cf. 3:19; 5:68; 8:2; 9:124; 17:41, 60, 82; 35:42; 71:6; 74:31). 
Here the revelation the Prophet receives from God serves to 
increase many of them in rebellion and disbelief. Revelation and 
prophecy are thus referred to in several places as the Criterion 
(Furqān; 2:53, 185; 3:4; 21:48; 25:1), meaning that part of their 
function is to distinguish and separate believers from disbelievers, 
the latter being frequently described as repelled by the Divine 
message, as in 74:49–51: So what ails them that they turn away 
from the Reminder, as if they were frightened asses fleeing from a 
lion? 
As a punishment for their rebellion and disbelief, God casts enmity 
and hatred among them—that is, among the Jews or the People of 
the Book in general—till the Day of Resurrection (see also v. 14, 
where this internal enmity and hatred is also attributed to the 
Christians). Some commentators suggest that this means that God 
casts enmity and hatred between the Jews and the Christians (Ṭ). 
The Jews repeatedly ignite a flame for war, but God extinguishes 
it. Some interpret this as a reference to their unsuccessful animosity 
to the Prophet’s mission (Ṭ), while other commentators see it as a 
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reference to a series of military losses for the Jews from the time of 
the Assyrian and Babylonian invasions (which many consider the 
Quran to allude to in 17:5). For the idea of “working corruption 
upon the earth,” see 5:33c; 30:41c. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Nay, but His two Hands are outstretched, He bestows as He 
wills. 
The claim that God’s Hand is shackled is then contrasted with 
the image of His two Hands . . . outstretched (mabsūṭatān), that is, 
open and giving as He bestows as He wills. This description of 
God’s Hands as outstretched (mabsūṭatān) forms part of the 
Quranic basis for the Divine Name al-Bāsiṭ, “the Open-Handed”; 
and in several verses, it is said that God outspreads (yabsuṭu) and 
straitens provision for whomsoever He will (13:26; 17:30; 28:82; 
29:62; 30:37; 34:36, 39; 39:52; 42:12). 
The apparently anthropomorphic image of God’s two Hands also 
occurs in 38:75, where God indicates that He created Adam with 
His two Hands. Some interpreters consider all references to God’s 
“Hand” (in the singular or the dual) as metaphors for the Blessings 
He bestows on His creatures (as in this verse) or for His Strength 
and Power. See, for example, 38:45, where Abraham, Isaac, and 
Jacob are described as possessed of strength (ūlu’l-aydī), literally, 
“possessed of hands.” (Ṭ). Some Islamic scholars argued that 
references to God’s Hand or Hands in the Quran have to be 
understood literally, even if God’s Hand cannot be considered to be 
of the same nature as a human hand, thereby rejecting an explicitly 
anthropomorphic interpretation (Ṭ). Some suggest that the claim 
God’s Hand is shackled, using the singular “hand,” is refuted by 
the statement His two Hands are outstretched, using the dual “two 
Hands” in order to indicate the great abundance of God’s provision 
bestowed upon His creatures (R, Z), although al-Ṭabarī rejects this 
interpretation, arguing that the dual form always represents two 
specific things and cannot be made to signify simple abundance (Ṭ). 
If God’s Hand can be seen as a metaphor and symbol for the 
blessings He bestows, then His “two Hands” might be a metaphor 
for two different kinds of blessings God might bestow, for example, 
the blessings of this world and of the Hereafter, or outward and 
inward blessings, or the blessings of granting benefit and 
preventing harm (R). 
20 Ahmed 
(The Divine System wants people to contribute to the society.) The 
Jews say, “God’s hand is tied down.” It is their hands that are tied 
down and they are condemned for saying so. Nay, His hands are 
wide open and He showers His bounties according to His laws. 
What your Lord reveals to you (O Prophet) is certain to increase 
many of them in transgression and rejection of the truth. 
Consequently, We have placed enmity and malice among them 
until the Day of Resurrection. God has already put down the flames 
of war that they repeatedly ignited. But they strive to create 
corruption and disorder in the land, although God does not love 
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those who create corruption and disorder. [22:40. The Qur’an 
increases many people in their opposition since it is a great 
equalizer of humanity] 
20 Ahmed Nay, His hands are wide open and He showers His bounties according to His laws. 
21 Ahamed 
5.64.. The Jews say: "Allah’s hand is tied up." Be (it is) their hands 
(that are) tied up and (let) them be cursed for the (lies) they say 
(against Allah!). No! Both His hands are widely stretched out: He 
gives and spends as He pleases. Surely, the Message that comes to 
you from Allah increases in many of them, their rebellion and 
disbelief (against Allah). Among them We have placed opposition 
and hatred till the Day of Judgment. Every time they light a fire for 
war, Allah extinguishes it: But they (always) work hard in doing 
mischief on earth. And Allah does not love those who do mischief. 
21 Ahamed No! Both His hands are widely stretched out: He gives and spends as He pleases. 
22 Irving 
64. The Jews say: "God's hand is shackled." May their own hands 
be shackled and themselves cursed because of what they have said! 
Rather both His hands are outstretched; He dispenses [things] just 
as He wishes. Anything sent down to you from your Lord increases 
many of them in arrogation and disbelief. We have tossed hostility 
and hatred between them until Resurrection Day. Every time they 
kindle a fire for war, God snuffs it out. They rush around the earth 
creating havoc. God does not love those who create havoc. 
22 Irving Rather both His hands are outstretched; He dispenses [things] just as He wishes. 
23 Tahir ul-Qadri 
64. And the Jews say: ‘Allah’s hand is tied up (as if—God forbid!—
He is miserly).’ Tied up be their (own) hands, and they have been 
cursed for what they have uttered! (The truth is that) both His hands 
are stretched out wide open (in showering His bounties and 
blessings). He spends (i.e., bestows His blessings on His servants) 
as He desires. And, (O Beloved,) the (Book) which has been 
revealed to you from your Lord will certainly increase most of them 
in rebellion and disbelief (due to jealousy). And We have put 
among them hostility and spite till the Day of Resurrection. 
Whenever these people kindle the fire of war, Allah puts it out. And 
they are engaged in spreading mischief and disorder (everywhere) 
on the earth, and Allah does not like those who spread mischief 
23 Tahir ul-Qadri 
(The truth is that) both His hands are stretched out wide open (in 
showering His bounties and blessings). He spends (i.e., bestows His 
blessings on His servants) as He desires. 
24 Itani 
64. The Jews say, “God’s hand is tied.” It is their hands that are 
tied, and they are cursed for what they say. In fact, His hands are 
outstretched; He gives as He wills. Certainly, what was revealed to 
your from your Lord will increase many of them in defiance and 
blasphemy. And We have placed between them enmity and hatred, 
until the Day of Resurrection. Whenever they kindle the fire of war, 
God extinguishes it. And they strive to spread corruption on earth. 
God does not love the corrupters. 
24 Itani In fact, His hands are outstretched; He gives as He wills. 
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25 
The 
Monotheist 
Group 
5:64 And the Jews said: “The hand of God is tied-down!” Their 
hands will be tied-down, and they will be cursed for what they have 
said. No, His hands are wide open spending as He wills. And for 
many of them, what has been sent down to you will increase them 
in rebellion and rejection; and We have cast between them 
animosity and hatred until the Day of Resurrection. Every time they 
ignite the fire of war, God puts it out; and they seek to make 
corruption in the land; and God does not love the corrupters. 
25 
The 
Monotheist 
Group No, His hands are wide open spending as He wills. 
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1 Ali 
71. See they not that it is We Who have created for them - among 
the things which Our hands have fashioned - cattle, which are 
under(4018) their dominion?- 
4018 If they are blind to other Signs of Allah, they can at least see 
the simple homely things of life in which they receive so many 
benefits from Allah's mercy. How is it that wild animals can be 
domesticated, and in domestication can be so useful to man? Man 
can use them for riding or for draught; he can use their flesh for 
food and drink their milk; he can use their hair or wool. Cf. 16:66, 
80; and 23:21-22. 
1 Ali We Who have created for them - among the things which Our hands have fashioned - cattle 
2 Qarai Have they not seen that We have created for them —of what Our hands have worked— cattle, so they have become their masters? 
2 Qarai We have created for them —of what Our hands have worked— cattle, 
3 Unal 
71. Have they not considered how (as signs of Our Lordship), out 
of what Our Hands have originated and fashioned, We have created 
for them cattle, and so they are their owners? 
3 Unal out of what Our Hands have originated and fashioned, We have created for them cattle 
4 Omar & Omar 
71. Do they not see that among the things that We have made with 
Our power are the cattle which We have created for them, and of 
which they are masters (now). 
4 Omar & Omar We have made with Our power are the cattle 
5 Arberry 
Have they not seen how that We have created for them of that Our 
hands wrought cattle that they own? (Ya-Seen 36:71, English - A. 
J. Arberry) 
5 Arberry We have created for them of that Our hands wrought cattle that they own? 
6 Yuksel, Schulte-
36:71 Did they not see that We created for them with Our own 
hands livestock which they own? 
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Nafeh & al-
Shaiban 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban We created for them with Our own hands livestock 
7 Abdel Haleem 
71 Can they not see how, among the things made by Our hands, We 
have created livestock they control, 
7 Abdel Haleem 
among the things made by Our hands, We have created livestock 
they control, 
8 Khan 
Do they not see that, among the things which Our hands have 
fashioned, We have created for them cattle of which they are the 
masters, (Ya-Seen 36:71, English - Wahiduddin Khan) 
8 Khan among the things which Our hands have fashioned, We have created for them cattle of which they are the masters, 
9 Elias Do they not see that, with Our hands, We have created livestock for them and they are its masters (owners). 
9 Elias with Our hands, We have created livestock for them 
10 Usmani 
71. Did they not see that We have created for them cattle, among 
things made (directly) by Our hands, and then they become their 
owners? 
10 Usmani We have created for them cattle, among things made (directly) by Our hands, and then they 
11 Asad 
Are they, then, not aware that it is for them that We have created, 
among all the things which Our hands have wrought, the domestic 
animals of which they are (now) masters? – (Ya-Seen 36:71, 
English - Muhammad Asad) 
11 Asad We have created, among all the things which Our hands have wrought, 
12 Malik 
Do they not see that among the other things which Our hands have 
fashioned, We have created cattle which are under their 
domination?[71]  
 
12 Malik that among the other things which Our hands have fashioned, We have created cattle 
13 Shakir 
Do they not see that We have created cattle for them, out of what 
Our hands have wrought, so they are their masters? (Ya-Seen 
36:71, English - Mohammad Habib Shakir) 
13 Shakir We have created cattle for them, out of what Our hands have wrought, 
14 Ghali 
71. And have they not seen that We created for them, of what Our 
Hands did, cattle (Ancam includes cattle, camels, sheep and goats) 
so that they are their possessors. 
14 Ghali seen that We created for them, of what Our Hands did, cattle 
15 Pickthall 
Have they not seen how We have created for them of Our 
handiwork the cattle, so that they are their owners, (Ya-Seen 36:71, 
English - Pickthall) 
15 Pickthall We have created for them of Our handiwork the cattle, so that they are their owners 
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16 Sarwar Did they not see that We have created from the labor of Our own hands cattle and they own them? (36:71) 
16 Sarwar that We have created from the labor of Our own hands cattle and they own them 
17 al-Hilali & Khan 
Do they not see that We have created for them of what Our Hands 
have created, the cattle, so that they are their owners. (Ya-Seen 
36:71, English - Hilali & Khan) 
17 al-Hilali & Khan 
We have created for them of what Our Hands have created, the 
cattle, so that they are their owners 
18 al-Mehri 
71. Do they not see that We have created for them from what Our 
hands1197 have made, grazing livestock, and [then] they are their 
owners? 
1197 See footnote to 2:19. 
14 God states in the Qur’an that He has certain attributes such as 
hearing, sight, hands, face, mercy, anger, coming, encompassing, 
being above the Throne, etc. Yet, He has disassociated Himself 
from the limitations of human attributes or human imagination. 
Correct Islamic belief requires faith in the existence of these 
attributes as God has described them without applying to them any 
allegorical meanings or attempting to explain how a certain quality 
could be (while this is known only to God) and without comparing 
them to creation or denying that He would have such a quality. His 
attributes are befitting to Him alone, and “There is nothing like unto 
Him.” (42:11) 
18 al-Mehri that We have created for them from what Our hands1197 have made, grazing livestock, 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Have they not considered that among that which Our Hands 
have wrought We created cattle for them, and that they are their 
masters, 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
that among that which Our Hands have wrought We created cattle 
for them, 
20 Ahmed Have they never envisioned how We have created for them of Our handiwork, the domestic animals of which they are now masters? 
20 Ahmed how We have created for them of Our handiwork, 
21 Ahamed 
36.71. Do they not see that it is We Who have created from the 
(many) things that Our hands have fashioned for them- (Is also) 
cattle, for which they are the owners? 
21 Ahamed that it is We Who have created from the (many) things that Our hands have fashioned for them- (Is also) cattle, 
22 Irving 
71. Have they not considered how We have created livestock for 
them out of what Our own hands have made, and they are masters 
over them? We let them tame them: some of them are to be ridden, 
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while others they eat; they recieve benefits and drinks from them. 
Will they not act grateful? 
22 Irving how We have created livestock for them out of what Our own hands have made, 
23 Tahir ul-Qadri 
71. Have they not seen that We created for them cattle out of the 
(creation) We made with Our Mighty Hand, so they are their 
owners? 
23 Tahir ul-Qadri 
that We created for them cattle out of the (creation) We made with 
Our Mighty Hand, 
24 Itani 71. Have they not seen that We created for them, of Our Handiwork, livestock that they own? 
24 Itani that We created for them, of Our Handiwork, livestock that they own? 
25 
The 
Monotheist 
Group 
36:71 Did they not see that We created for them with Our own 
hands livestock which they own? 
25 
The 
Monotheist 
Group 
that We created for them with Our own hands livestock which they 
own? 
11 
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1 Ali 
75. ((Allah)) said: "O Iblis! What prevents thee from prostrating 
thyself to one whom I have created with My hands?(4229) Art thou 
haughty? Or art thou one(4230) of the high (and mighty) ones?" 
4229 Man, as typified by Adam, is in himself nothing but frail clay. 
But as fashioned by Allah's creative power into something with 
Allah's spirit breathed into him, his dignity is raised above that of 
the highest creatures. 
4230 If, then, Satan refuses, it is a rebellion against Allah. It arises 
from arrogance or haughtiness, an exaggerated idea of Self. Or, it 
is asked, are you really sufficiently high in rank to dispute with the 
Almighty? Of course he was not. 
1 Ali to one whom I have created with My hands?(4229) 
2 Qarai 
He said, ‘O Iblis! What keeps you from prostrating before that 
which I have created with My [own] two hands? Are you arrogant, 
or are you [one] of the exalted ones?’ 
2 Qarai that which I have created with My [own] two hands? 
3 Unal 
75. (God) said: “OIblīs! What prevents you from prostrating before 
the being whom I have created with My two Hands?19 Are you too 
proud (to bow down before any created being in defiance of My 
command), or are you (of those who think themselves) so high in 
honor (that they cannot be ordered to prostrate before anyone)?” 
19. In 36: 71, God says that He has originated many things and 
beings with His Hands. However, in this verse, He states that He 
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has created humanity with both of His Hands. The hand signifies 
power. Therefore, mentioning two Hands in this verse has two 
important meanings: one is that God has created humankind in the 
perfect form, as the best pattern of creation; the other is that 
humankind has two dimensions in its existence, spiritual and 
material. Verse 71 refers to humankind’s material origin (clay), 
while verse 72 refers to its real value, which lies in the spiritual 
dimension of its existence. 
3 Unal 
the being whom I have created with My two Hands?19 
The hand signifies power. Therefore, mentioning two Hands in this 
verse has two important meanings: one is that God has created 
humankind in the perfect form, as the best pattern of creation; the 
other is that humankind has two dimensions in its existence, 
spiritual and material 
4 Omar & Omar 
75. (God) said, ‘O Iblîs! What prevented you from submitting to 
him whom I have created with My own special powers (bestowing 
him with the maximum attributes). Is it that you seek to be great or 
is it that you are (really) of the highly proud ones (above obeying 
My command)?’ 
4 Omar & Omar 
to him whom I have created with My own special powers 
(bestowing him with the maximum attributes). 
5 Arberry 
Said He, 'Iblis, what prevented thee to bow thyself before that I 
created with My own hands? Hast thou waxed proud, or art thou of 
the lofty ones?' (Sad 38:75, English - A. J. Arberry) 
5 Arberry that I created with My own hands? 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
38:75 He said, "O Satan, what prevented you from submitting to 
what I have created by My hands? Are you too arrogant? Or are you 
one of those exalted?" 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban to what I have created by My hands? 
7 Abdel Haleem 
75 God said, ‘Iblis, what prevents you from bowing down to the 
man I have made with My own hands? Are you too high and 
mighty?’ 
7 Abdel Haleem the man I have made with My own hands? 
8 Khan 
God said, "Satan, what prevented you from prostrating yourself to 
what I created with My own Hands? Were you overcome by 
arrogance, or are you of those who think [only] of themselves as 
exalted?" (Sad 38:75, English - Wahiduddin Khan) 
8 Khan what I created with My own Hands? 
9 Elias 
He (Allaah) said, “O Iblees! What has prevented you from 
prostrating to what I have created with My own hands? Are you too 
proud, or are you (of the opinion that you are) superior in rank (to 
Aadam)?” 
9 Elias to what I have created with My own hands? 
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10 Usmani 
75. He (Allah) said, “O Iblis, what did prevent you from prostrating 
yourself before what I created with My hands? Did you wax proud 
or were you among the lofty ones?” 
10 Usmani what I created with My hands? 
11 Asad 
Said He: “O Iblis! What has kept thee from prostrating thyself 
before that (being) which I have created with My hands? Art thou 
too proud (to bow down before another created being), or art thou 
of those who think (only) of themselves as high?” (Sad 38:75, 
English - Muhammad Asad) 
11 Asad that (being) which I have created with My hands? 
12 Malik 
Allah said: “O Iblees! What prevented you from prostrating 
yourself to the one whom I have created with My own hands? Are 
you too arrogant, or do you think that you are one of the exalted 
ones?”[75]  
 
12 Malik the one whom I have created with My own hands? 
13 Shakir 
He said: O Iblis! what prevented you that you should do obeisance 
to him whom I created with My two hands? Are you proud or are 
you of the exalted ones? (Sad 38:75, English - Mohammad Habib 
Shakir) 
13 Shakir to him whom I created with My two hands? 
14 Ghali 
75. Said He, “O Iblîs, what prevented you to prostrate yourself to 
what I created with My Hands? Have you waxed proud, or are you 
of the exalted?” 
14 Ghali to what I created with My Hands? 
15 Pickthall 
He said: O Iblis! What hindereth thee from falling prostrate before 
that which I have created with both My hands? Art thou too proud 
or art thou of the high exalted? (Sad 38:75, English - Pickthall) 
15 Pickthall which I have created with both My hands? 
16 Sarwar 
The Lord said, "Iblis, what prevented you from prostrating before 
what I have created with My own hands? Was it because of your 
pride or are you truly exalted?" (38:75) 
16 Sarwar I have created with My own hands? 
17 al-Hilali & Khan 
(Allah) said: "O Iblis (Satan)! What prevents you from prostrating 
yourself to one whom I have created with Both My Hands. Are you 
too proud (to fall prostrate to Adam) or are you one of the high 
exalted?" (Sad 38:75, English - Hilali & Khan) 
17 al-Hilali & Khan to one whom I have created with Both My Hands. 
18 al-Mehri 
75. [God] said, “O Iblees, what prevented you from prostrating to 
that which I created with My hands?1248 Were you arrogant [then], 
or were you [already] among the haughty?” 
1248 See footnote to 2:19. 
18 al-Mehri to that which I created with My hands?1248 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
[God] said, “O Iblīs! What has prevented thee from prostrating unto 
that which I created with My two Hands? Dost thou wax arrogant, 
or art thou among the exalted?” 
420 
75In 7:12, God asks, What prevented thee from prostrating when I 
commanded thee? That God created the human being with His two 
Hands is understood in a symbolic manner, since God’s Command 
when He desires a thing is only to say to it, “Be!” and it is (36:82; 
cf. 2:117; 3:47; 6:73; 16:40; 19:35; 40:68). Thus some take the 
creation of the human being with God’s two Hands as an allusion 
to the greatness of the human being (Q) or as an allusion to two of 
God’s Attributes (Q), God’s Majesty and Beauty, God’s 
Dominance and Gentleness (qahr wa luṭf), or all of the Divine 
Names that fall under the two categories of Dominance and Love 
(K), which would then allude to the human being as the locus in 
which such attributes become manifest. The rhetorical question 
posed by God to Iblīs would then mean, “Are you truly a creation 
more exalted than this creation?” 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
that which I created with My two Hands? 
His two Hands is understood in a symbolic manner, since God’s 
Command when He desires a thing is only to say to it, “Be!” and it 
is (36:82; cf. 2:117; 3:47; 6:73; 16:40; 19:35; 40:68). Thus some 
take the creation of the human being with God’s two Hands as an 
allusion to the greatness of the human being (Q) or as an allusion 
to two of God’s Attributes (Q), God’s Majesty and Beauty, God’s 
Dominance and Gentleness (qahr wa luṭf), or all of the Divine 
Names that fall under the two categories of Dominance and Love 
(K), which would then allude to the human being as the locus in 
which such attributes become manifest. 
20 Ahmed 
Said He, “O Iblees! What has kept you from being submissive to 
what I have created with My Hands? Are you too proud or are you 
of the rebellious?” 
20 Ahmed to what I have created with My Hands? 
21 Ahamed 
38.75. (Allah) said: "O Satan! What prevents you from prostrating 
yourself to the one whom I have created with Both My Hands? Are 
you proud (and haughty)? Or are you one of the high (and mighty) 
ones?" 
21 Ahamed to the one whom I have created with Both My Hands? 
22 Irving 
75. He said: 'Diabolis, what prevents you from kneeling down 
before something I have created with My own hands? Have 
you become too proud, or are you overbearing?" He said: "I 
am better than he is: You created me from fire while You 
created him from clay." He said: "Clear out of here! You are 
an outcast; upon you My curse will rest until the Day for 
Repayment." 
22 Irving I have created with My own hands? 
23 Tahir ul-Qadri 
75. (Allah) said: ‘O Iblis, what has prevented you from falling 
down prostrate before this (exalted person) whom I have 
created with My Own (Benevolent) Hand? Did you show 
arrogance (to him), or were you (presuming yourself) high 
ranking?’ 
23 Tahir ul-Qadri 
this (exalted person) whom I have created with My Own 
(Benevolent) Hand? 
421 
24 Itani 
75. He said, “O Satan, what prevented you from prostrating before 
what I created with My Own hands? Are you too proud, or were 
you one of the exalted?” 
24 Itani what I created with My Own hands? 
25 
The 
Monotheist 
Group 
38:75 He said: “O Satan, what prevented you from yielding to what 
I have created by My hands? Are you too arrogant? Or are you one 
of those exalted?” 
25 
The 
Monotheist 
Group to what I have created by My hands? 
12 & 13 
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1 Ali 
67. No just estimate have they made of Allah,(4341) such as is due 
to Him: On the Day of Judgment the whole of the earth will be but 
His handful,(4342) and the heavens will be rolled up in His right 
hand: Glory to Him! High is He above the Partners they attribute to 
Him! 
4341 Cf. 6:91, and n. 909; and 22:74. In running after false gods or 
the powers of nature they have forgotten that all creatures are as 
nothing before Allah.  
4342 See last note. The whole earth will be no more to Allah than 
a thing that a man might enclose in the hollow of his hand, nor will 
the heavens with their vast expanse be more than a scroll, which a 
man might roll up with his right hand, the hand of power and action. 
Cf. 21:104, and 81:1. (R). 
1 Ali 
the whole of the earth will be but His handful,(4342) and the 
heavens will be rolled up in His right hand: 
the hand of power and action. Cf. 21:104, and 81:1. (R). 
2 Qarai 
They do not regard Allah with the regard due to Him, yet the entire 
earth will be in His fist on the Day of Resurrection,  and the 
heavens, scrolled, in His right hand. Immaculate is He and exalted 
above [having] any partners that they ascribe [to Him]. 
2 Qarai yet the entire earth will be in His fist on the Day of Resurrection,  and the heavens, scrolled, in His right hand. 
3 Unal 
67. They have no true judgment of God as His right, such as His 
being God requires, and (such is His Power and Sovereignty that) 
the whole earth will be in His Grasp on the Day of Resurrection, 
and the heavens will be rolled up in His Right Hand.21 All-
Glorified is He, and absolutely exalted above what they associate 
with Him. 
21. As it is clear in, And His is the Sovereignty on the day when the 
Trumpet is blown, the Knower of the Unseen and the witnessed. He 
is the All-Wise, the All-Aware (6: 73), the Grasp and Right Hand 
allude to God’s absolute power and dominion over the whole 
422 
universe. God acts in the world from behind the nominal veil of 
causality out of wisdom, but He will exercise His absolute 
dominion over the whole universe on the Day of Judgment without 
any veil. 
3 Unal 
and (such is His Power and Sovereignty that) the whole earth will 
be in His Grasp on the Day of Resurrection, and the heavens will 
be rolled up in His Right Hand.21 
the Grasp and Right Hand allude to God’s absolute power and 
dominion over the whole universe. 
4 Omar & Omar 
67. They have not yet appreciated (the attributes of) Allâh with the 
importance and appreciation that He deserves. The earth altogether 
shall be in His grip of power on the Day of Resurrection, and the 
heavens shall be rolled up in His All-Powerful hand (and will so lie 
at His absolute disposal). Holy is He. (He is) far above and beyond 
the things these (polytheists) associate (with Him). 
4 Omar & Omar 
The earth altogether shall be in His grip of power on the Day of 
Resurrection, and the heavens shall be rolled up in His All-
Powerful hand (and will so lie at His absolute disposal). 
5 Arberry 
They measure not God with His true measure. The earth altogether 
shall be His handful on the Day of Resurrection, and the heavens 
shall be rolled up in His right hand. Glory be to Him! High be He 
exalted above that they associate! (Az-Zumar 39:67, English - A. J. 
Arberry) 
5 Arberry The earth altogether shall be His handful on the Day of Resurrection, and the heavens shall be rolled up in His right hand. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
39:67 They have not given God His true worth; and the whole earth 
is within His fist on the day of resurrection, and the heavens will be 
folded in His right hand. Be He glorified; He is much too high 
above what they set up. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
and the whole earth is within His fist on the day of resurrection, and 
the heavens will be folded in His right hand. 
7 Abdel Haleem 
67 These people have no grasp of God’s true measure. On the Day 
of Resurrection, the whole earth will be in His grip. The heavens 
will be rolled up in His right hand– Glory be to Him! He is far above 
the partners they ascribe to Him!– 
7 Abdel Haleem 
On the Day of Resurrection, the whole earth will be in His grip. The 
heavens will be rolled up in His right hand 
8 Khan 
No just estimate have they made of God, such as is due to Him. But 
on the Day of Resurrection, the whole earth will lie within His 
grasp, while heaven will be folded up in His right hand -- Glory be 
to Him! Exalted is He above all that they associate with Him -- (Az-
Zumar 39:67, English - Wahiduddin Khan) 
8 Khan the whole earth will lie within His grasp, while heaven will be folded up in His right hand -- 
9 Elias 
They ( most people) have not revered (understood or apprecieated) 
Allah as He deserves to be revered (they do not realise His power 
and greatnes as they aout to). On the Day of Qiyaamah, the entire 
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earth will be in His grasp (control), and the skies will be folded 
(rolled up) in His right hand (this verse is Mutashaabihaat to be 
interpreted metaphorically). He is Pure and Exalted above all that 
they ascribe as partners to Him. 
9 Elias 
On the Day of Qiyaamah, the entire earth will be in His grasp 
(control), and the skies will be folded (rolled up) in His right hand 
(this verse is Mutashaabihaat to be interpreted metaphorically). 
10 Usmani 
67. They did not hold Allah in His true esteem. The whole earth 
will be in a single grip of His hand on the Day of Doom, and the 
heavens (will be) rolled up on his right hand. Pure is He, far too 
higher than what they associate with Him. 
10 Usmani The whole earth will be in a single grip of His hand on the Day of Doom, and the heavens (will be) rolled up on his right hand. 
11 Asad 
And no true understanding of God have they (who worship aught 
beside Him), inasmuch as the whole of the earth will be as a (mere) 
handful to Him on Resurrection Day, and the heavens will be rolled 
up in His right hand: limitless is He in His glory, and sublimely 
exalted above anything to which they may ascribe a share in His 
divinity! (Az-Zumar 39:67, English - Muhammad Asad) 
11 Asad 
inasmuch as the whole of the earth will be as a (mere) handful to 
Him on Resurrection Day, and the heavens will be rolled up in His 
right hand: 
12 Malik 
They have not recognized the worth of Allah as His worth should 
be recognized. On the Day of Resurrection the whole earth shall be 
in His grasp and all the heavens shall be rolled up in His right hand. 
Glory be to Him! Exalted be He above what they associate with 
Him.[67] 
12 Malik On the Day of Resurrection the whole earth shall be in His grasp and all the heavens shall be rolled up in His right hand. 
13 Shakir 
And they have not honored Allah with the honor that is due to Him; 
and the whole earth shall be in His grip on the day of resurrection 
and the heavens rolled up in His right hand; glory be to Him, and 
may He be exalted above what they associate (with Him). (Az-
Zumar 39:67, English - Mohammad Habib Shakir) 
13 Shakir nd the whole earth shall be in His grip on the day of resurrection and the heavens rolled up in His right hand; 
14 Ghali 
67. And in no way did they estimate Allah His true estimate; and 
the earth all together will be His grasp on the Day of the 
Resurrection, and the heavens will be folded in His Right Hand. All 
Extolment be to Him, and Supremely Exalted be He above 
whatever they associate (with Him)! 
14 Ghali and the earth all together will be His grasp on the Day of the Resurrection, and the heavens will be folded in His Right Hand. 
15 Pickthall 
And they esteem not Allah as He hath the right to be esteemed, 
when the whole earth is His handful on the Day of Resurrection, 
and the heavens are rolled in His right hand. Glorified is He and 
High Exalted from all that they ascribe as partner (unto Him). (Az-
Zumar 39:67, English - Pickthall) 
15 Pickthall when the whole earth is His handful on the Day of Resurrection, and the heavens are rolled in His right hand. 
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16 Sarwar 
They have not paid due respect to Allah. The whole earth will be in 
the grip of His hands (power) on the Day of Judgment and the 
heavens will be just like a scroll in His right hand (power). Allah is 
free of all defects of being considered equal to their idols. (39:67) 
16 Sarwar 
The whole earth will be in the grip of His hands (power) on the Day 
of Judgment and the heavens will be just like a scroll in His right 
hand (power). 
17 al-Hilali & Khan 
They made not a just estimate of Allah such as is due to Him. And 
on the Day of Resurrection the whole of the earth will be grasped 
by His Hand and the heavens will be rolled up in His Right Hand. 
Glorified is He, and High is He above all that they associate as 
partners with Him! (Az-Zumar 39:67, English - Hilali & Khan) 
17 al-Hilali & Khan 
And on the Day of Resurrection the whole of the earth will be 
grasped by His Hand and the heavens will be rolled up in His Right 
Hand. 
18 al-Mehri 
67. They have not appraised God with true appraisal,1267 while the 
earth entirely will be [within] His grip1268 on the Day of 
Resurrection, and the heavens will be folded in His right hand.1269 
Exalted is He and high above what they associate with Him. 
1267i.e., appreciation of His attributes. 
1268 Literally, “no more than a handful of His.” 
1269 See footnote to 2:19. 
18 al-Mehri while the earth entirely will be [within] His grip1268 on the Day of Resurrection, and the heavens will be folded in His right hand.1269 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
They did not measure God with His true measure. The whole earth 
shall be but a handful to Him on the Day of Resurrection, and the 
heavens will be enfolded in His right Hand. Glory be to Him, 
exalted is He above the partners they ascribe. 
67The idolaters did not honor God as He should be honored (Q, 
Ṭ) when they assigned partners to Him, described Him by attributes 
that do not pertain to Him (Bḍ), and did not believe that God has 
complete power over all things (IK, Ṭ). Almost all commentators 
relate this verse to the idolaters of Makkah, but those who provide 
multiple opinions also relate it to an instance when a Jew, some say 
a rabbi, said to the Prophet, “O Muhammad! God will put the 
heavens on a finger, the earths on another finger, the mountains on 
a finger, and the rest of creation on another finger. Then He will 
say, ‘I am the King.’” At this the Prophet smiled broadly until his 
molars could be seen and recited this verse (IK, Q, Ṭ), some say in 
confirmation of what had been said (IK, Ṭ), indicating that the 
Prophet recognized that the Muslims and the Jews were both 
monotheists, the opposite of the idolaters. Less reliable accounts 
say that this verse was actually revealed as a rebuke to the position 
expressed by the Jew (Ṭ); for they did not measure God with His 
true measure, see also 6:91c; 22:74c. That the whole earth shall be 
but a handful to Him indicates the ease with which God can bring 
creation to an end (Bḍ). Glory be to Him, exalted is He above the 
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partners they ascribe (cf. 10:18; 16:1; 30:40) is an affirmation of 
God’s utter transcendence. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
The whole earth shall be but a handful to Him on the Day of 
Resurrection, and the heavens will be enfolded in His right Hand. 
20 Ahmed 
And they (mankind) do not esteem God as He should be esteemed. 
When mankind stand at their feet, His law will be held Supreme in 
the human society as it is in the Universe. (As an allegory) on the 
Resurrection Day the entire earth will be as a mere handful to Him, 
and the skies will be rolled up in His Right Hand. Glorious is He, 
Sublimely Exalted above all that they associate with Him. [6:92, 
21:20-23, 22:75, 43:84. Belief in the Day of Judgment is one of the 
five Articles of faith (2:177). However, many verses of the Qur’an 
refer to recompense in both worlds: For example, individual 
success and failure, rise and fall of nations, Hell and Paradise. 
Verses 39:67-75 may apply to both lives especially when we 
consider 39:69 and 39:74 describing the earth shining with the light 
of its Lord, and the inheritance of the earth by those who believe in 
Him] 
20 Ahmed 
(As an allegory) on the Resurrection Day the entire earth will be as 
a mere handful to Him, and the skies will be rolled up in His Right 
Hand. 
21 Ahamed 
39.67. They have not made just estimate of Allah, like that which 
is due to Him: And on the Day of Judgment the whole of the earth 
will be held firmly by His hand, and the heavens will be rolled up 
in His right hand: Glory to Him! And He is high above the partners 
that they make up for Him! 
21 Ahamed 
And on the Day of Judgment the whole of the earth will be held 
firmly by His hand, and the heavens will be rolled up in His right 
hand: 
22 Irving 
67. They have not valued God the way He should be valued. 
The whole earth will lie within His grasp on Resurrection Day, 
while Heaven will be folded up in His right hand. Glory be to 
Him; Exalted is He over anything they may associate [with 
Him]! The Trumpet will be sounded and whoever is in Heaven 
and whoever is on Earth will be stunned, except for someone 
God may wish. Then another [blast] will be blown and behold, 
they will stand there watching! The earth will shine through 
its Lord's light and the Book will be laid open. Prophets and 
witnesses will be brought in, and judgment will be pronounced 
among them formally, and they will not be harmed. Every soul 
will be repaid for whatever it has done; He is quite Aware of 
what they are doing. 
22 Irving 
The whole earth shall be but a handful to Him on the Day of 
Resurrection, and the heavens will be enfolded in His right 
Hand. 
23 Tahir ul-Qadri 
67. And they did not realize true appreciation and veneration of 
Allah’s Glory as was due. And the whole earth will be in His grip 
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on the Day of Resurrection, and all the heavenly spheres will be 
rolled up in His right hand (i.e., firm hold of His Might). Holy is 
He and High and Exalted above all that they associate with Him. 
23 Tahir ul-Qadri 
And the whole earth will be in His grip on the Day of Resurrection, 
and all the heavenly spheres will be rolled up in His right hand (i.e., 
firm hold of His Might). 
24 Itani 
67. They have not esteemed God as He ought to be esteemed. The 
entire earth will be in His grip on the Day of Resurrection, and the 
heavens will be folded in His righ. Immaculate is He, and 
transcendent He is beyond the associations they make. 
24 Itani The entire earth will be in His grip on the Day of Resurrection, and the heavens will be folded in His righ. 
25 
The 
Monotheist 
Group 
39:67 And they have not given God His true worth; and the whole 
earth is within His fist on the Day of Resurrection, and the heavens 
will be folded in His right hand. Be He glorified and exalted above 
what they set up. 
25 
The 
Monotheist 
Group 
and the whole earth is within His fist on the Day of Resurrection, 
and the heavens will be folded in His right hand. 
14 
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1 Ali 
10. Verily those who plight(4877) their fealty to thee do no less 
than plight their fealty to Allah. the Hand of Allah is over their 
hands: then any one who violates his oath, does so to the harm of 
his own soul, and any one who fulfils what he has covenanted with 
Allah,- Allah will soon grant him a great Reward. 
4877 In the Hudaybiyah negotiations, when it was uncertain 
whether Quraysh would treat well or ill the Prophet's delegate to 
Makkah, there was a great wave of feeling in the Muslim camp of 
1400 to 1500 men. They came with great enthusiasm and swore 
their fealty to the Prophet, by placing hand on hand according the 
Arab custom: see paragraph 3 of the Introduction to this Surah. This 
in itself was wonderful demonstration of moral and material 
strength, a true Victory; it is called Bay'at alRidzvan (Fealty of 
Allah's Good Pleasure) in Islamic History. They placed their hands 
on the Prophet's hand, but the Hand of Allah was above them, and 
He accepted their Fealty. (R). 
1 Ali 
the Hand of Allah is over their hands: 
They placed their hands on the Prophet's hand, but the Hand of 
Allah was above them, and He accepted their Fealty. (R). 
2 Qarai 
Indeed those who swear allegiance to you, swear allegiance only to 
Allah: the hand of Allah is above their hands. So whosoever breaks 
his oath, breaks it only to his own detriment, and whoever fulfills 
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the covenant he has made with Allah, He will give him a great 
reward. 
2 Qarai the hand of Allah is above their hands. 
3 Unal 
10. Those who swear allegiance to you (OMessenger), swear 
allegiance to God only. God’s “Hand” is over their hands.7  
Whoever then breaks his oath, breaks his oath only to his own harm; 
and whoever fulfills what he has covenanted with God, He will 
grant him a tremendous reward. 
7. This statement has two important meanings. As obedience to the 
Messenger, upon him be peace and blessings, means the same as 
obedience to God (4: 80), and his throwing at the enemy means the 
same as God’s throwing (8: 17), the Messenger’s hand being over 
the hand which he grasps in allegiance represents God’s Hand. (For 
God ‘hand’ or any other such term is metaphorical.) The other 
meaning is that God helps those who swear allegiance to the 
Messenger. So, here ‘hand’ signifies Power. 
3 Unal God’s “Hand” is over their hands.7   
4 Omar & Omar 
10. (Prophet!) Those who swear allegiance to you as a matter of 
fact swear allegiance to Allâh. Allâh’s (helpful and benign) hand is 
above their hands. So he who breaks (his oath of allegiance) breaks 
(it) to his own loss. And as for the person who fulfills the great 
covenant he made with Allâh (- at Bai‘t al-Ridzwân, by 
Hudaibiyah), He will surely give such a person a great reward. 
4 Omar & Omar Allâh’s (helpful and benign) hand is above their hands. 
5 Arberry 
Those who swear fealty to thee swear fealty in truth to God; God's 
hand is over their hands. Then whosoever breaks his oath breaks it 
but to his own hurt; and whoso fulfils his covenant made with God, 
God will give him a mighty wage. (Al-Fath 48:10, English - A. J. 
Arberry) 
5 Arberry God's hand is over their hands. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
48:10 Those who pledge allegiance to you, are in-fact pledging 
allegiance to God; God's hand is above their hands. Those of them 
who violate such a pledge, are violating it only upon themselves. 
Whosoever fulfills what he has pledged to God, then He will grant 
him a great reward. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban God's hand is above their hands. 
7 Abdel Haleem 
10 Those who pledge loyalty to you [Prophet] are actually pledging 
loyalty to God Himself– God’s hand is placed on theirs a ––and 
anyone who breaks his pledge does so to his own detriment: God 
will give a great reward to the one who fulfils his pledge to Him. 
a Loyalty was pledged by everybody placing their right hands on 
top of the Prophet’s. 
7 Abdel Haleem God’s hand is placed on theirsa 
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8 Khan 
Behold, all who pledge their allegiance to you indeed pledge their 
allegiance to God: the hand of God is over their hands. Hence, he 
who breaks his oath, breaks it only to his own loss. Whereas he who 
remains true to what he has pledged to God, shall have a great 
reward bestowed upon him by God. (Al-Fath 48:10, English - 
Wahiduddin Khan) 
8 Khan the hand of God is over their hands. 
9 Elias 
(Referring to the Sahabah who vowed to fight to death beside 
Rasulullah at Hudaybiyyay, Allaah says,) Indeed those who pledge 
their allegiance (on various matters) to you ( O Rasulullaah) they 
really pledge their allegiance to Allaah (because they do this to 
please Allaah). Allaah’s hand is above theirs (because Allaah 
approves of it). So whoever breaches (the pledge) does so to his 
own detriment (because only he will suffer the consequences). 
Allaah will soon grant a tremendous (mighty) reward to the one 
who fulfils the pledge that he makes with Allaah. 
9 Elias Allaah’s hand is above theirs (because Allaah approves of it). 
10 Usmani 
10. Those who pledge allegiance with you (by placing their hands 
in your hand) - they, in fact, pledge allegiance with Allah. Allah’s 
hand is over their hands. Then, whoever breaks his pledge breaks it 
to his own detriment, and whoever fulfils the covenant he has made 
with Allah, He will give him a great reward. 
10 Usmani Allah’s hand is over their hands. 
11 Asad 
Behold, all who pledge their allegiance to thee pledge their 
allegiance to God: the hand of God is over their hands. Hence, he 
who breaks his oath, breaks it only to his own hurt; whereas he who 
remains true to what he has pledged unto God, on him will He 
bestow a reward supreme. (Al-Fath 48:10, English - Muhammad 
Asad) 
11 Asad the hand of God is over their hands. 
12 Malik 
Surely those who swore allegiance to you O Prophet, indeed swore 
allegiance to Allah Himself. The Hand of Allah was above their 
hands. Now, the one who will break his pledge, will break it at his 
own peril, and the one who will keep his pledge that he has made 
with Allah, shall soon be given a great reward by Him.[10] 
12 Malik The Hand of Allah was above their hands. 
13 Shakir 
Surely those who swear allegiance to you do but swear allegiance 
to Allah; the hand of Allah is above their hands. Therefore whoever 
breaks (his faith), he breaks it only to the injury of his own soul, 
and whoever fulfills what he has covenanted with Allah, He will 
grant him a mighty reward. (Al-Fath 48:10, English - Mohammad 
Habib Shakir) 
13 Shakir ; the hand of Allah is above their hands. 
14 Ghali 
10. Surely the ones who swear allegiance to you, surely swear 
allegiance only to Allah; the Hand of Allah is above their hands. 
So, whoever breaches (his oath), then he breaches against himself; 
and whoever fulfils what he has covenanted with Allah, then He 
will soon bring him a magnificent reward. 
14 Ghali the Hand of Allah is above their hands. 
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15 Pickthall 
Lo! those who swear allegiance unto thee (Muhammad), swear 
allegiance only unto Allah. The Hand of Allah is above their hands. 
So whosoever breaketh his oath, breaketh it only to his soul´s hurt; 
while whosoever keepeth his covenant with Allah, on him will He 
bestow immense reward. (Al-Fath 48:10, English - Pickthall) 
15 Pickthall The Hand of Allah is above their hands. 
16 Sarwar 
Those who pledge obedience to you are, in fact, pledging obedience 
to Allah. The hands of Allah are above their hands. As for those 
who disregard their pledge, they do so only against their own souls. 
Those who fulfill their promise to Allah will receive a great reward. 
(48:10) 
16 Sarwar The hands of Allah are above their hands. 
17 al-Hilali & Khan 
Verily, those who give Bai'a (pledge) to you (O Muhammad SAW) 
they are giving Bai'a (pledge) to Allah. The Hand of Allah is over 
their hands. Then whosoever breaks his pledge, breaks only to his 
own harm, and whosoever fulfills what he has covenanted with 
Allah, He will bestow on him a great reward. (Al-Fath 48:10, 
English - Hilali & Khan) 
17 al-Hilali & Khan The Hand of Allah is over their hands. 
18 al-Mehri 
10. Indeed, those who pledge allegiance to you, [O Muhammad] - 
they are actually pledging allegiance to God. The hand1405 of God 
is over their hands. 1406 So he who breaks his word only breaks it 
to the detriment of himself. And he who fulfills that which he has 
promised God - He will give him a great reward. 
1405 See footnote to 2:19. 
1406 Meaning that He (Almighty) accepted their pledge. 
18 al-Mehri The hand1405 of God is over their hands. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly those who pledge allegiance unto thee pledge allegiance only 
unto God. The Hand of God is over their hands. And whosoever 
reneges, reneges only to his detriment. And whosoever fulfills what 
He has pledged unto God, He will grant him a great reward. 
10In the same way that whosoever obeys the Messenger obeys 
God (4:80), to pledge allegiance to the Prophet is to pledge 
allegiance to God (Q). The pledge of allegiance is widely known 
as the Pledge of Good Pleasure (bayʾat al-riḍwān); see 48:18c. 
There is extensive debate over how to understand phrases such as 
the Hand of God, which seem to describe God as having human and 
bodily characteristics. 
Some say that the complete meaning of such verses cannot be 
understood by human beings and should be relegated to God alone. 
Others claim that the literal meaning has significance, but that it 
should be interpreted as a reference to one of God’s Attributes, such 
as Power, which is associated with God’s Hand, or that a symbolic 
and metaphorical meaning is what is intended rather than a literal 
one. Others, however, say that the literal meaning is the true 
meaning, but that its actuality is unknown, since the manifestation 
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of Divine Attributes such as Living, Knowing, Hearing, and Seeing 
on the human plane is not commensurate with the Divine Reality 
of these Attributes. There is thus no correlation between what is 
meant by God’s Hand and the physical, human hand, since naught 
is like unto Him (42:11). This verse is thus understood by some as 
containing the highest praise for the Prophet in the Quran, since it 
equates grasping his hand with grasping the Hand of God and 
pledging allegiance to him with the pledging of allegiance to God 
(Aj). 
This verse is often invoked by Sufi masters in the rite of 
initiation of a disciple into the spiritual path, or ṭarīqah. For Sufis 
it has a spiritual significance related to the transmission of the 
spiritual power, or wilāyah/walāyah, from the Prophet to certain of 
his Companions and through them to one generation after another 
of those seeking to follow the spiritual path. 
Whosoever reneges his pledge of allegiance reneges only to his 
detriment insofar as he has prevented himself from earning reward 
and made himself liable to punishment (Q). What He has pledged 
unto God refers to the pledge of allegiance, but can also been seen 
as an allusion to the pretemporal covenant made between God and 
humanity in 7:172, of which the pledge of allegiance stated in the 
present verse is a reaffirmation. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
The Hand of God is over their hands. 
20 Ahmed 
Those who pledge allegiance to you (O Prophet), in fact pledge 
allegiance to God. God’s hand is over their hands. So, whoever 
shatters his pledge, shatters his own ‘self’. And whoever keeps his 
pledge with God, to him He will grant a supreme reward [9:111] 
20 Ahmed God’s hand is over their hands. 
21 Ahamed 
48.10. Surely, for those who promise their pledge to you do no less 
than promise their pledge to Allah: The Hand of Allah is over their 
hands: Then anyone who breaks his pledge, does so to the harm of 
his own soul, and anyone who fulfills what he has promised to 
Allah- Allah will soon grant him a great reward. 
21 Ahamed The Hand of Allah is over their hands: 
22 Irving 
7. God [commands] the armies of Heaven and Earth. God is 
Powerful Wise! We have sent you as a witness, herald and warner, 
so you may (all) believe in God and His messenger, and revere and 
honor Him, and glorify Him morning and evening. The ones who 
swear allegiance to you merely swear allegiance to God. God's hand 
rests above their hands, so anyone who breaks his word, only breaks 
it at his own peril, while We will pay a splendid fee to anyone who 
fulfils what he has pledged [to do] before God. 
22 Irving God's hand rests above their hands, 
23 Tahir ul-Qadri 
10. (O Beloved!) Indeed, those who pledge allegiance to you in fact 
pledge allegiance to Allah alone. Allah’s hand is over their hands 
(in the form of your hand). Then whoever breaks his pledge breaks 
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it only to his own harm. But he who fulfils what he has promised to 
Allah, He will bless him with immense reward. 
23 Tahir ul-Qadri Allah’s hand is over their hands (in the form of your hand). 
24 Itani 
10. Those who pledge allegiance to you are pledging allegiance to 
God. The hand of God is over their hands. Whoever breaks his 
pledge breaks it to his own loss. And whoever fulfills his covenant 
with God, He will grant him a great reward. 
24 Itani The hand of God is over their hands. 
25 
The 
Monotheist 
Group 
48:10 Those who pledge allegiance to you, are in-fact pledging 
allegiance to God; the hand of God is above their hands. Those of 
them who violate such a pledge, are violating it only for themselves. 
And whoever fulfills what he has pledged to God, then He will 
grant him a great reward. 
25 
The 
Monotheist 
Group the hand of God is above their hands. 
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1 Ali 
47. With power and skill(5025) did We construct the Firmament: 
for it is We Who create the vastness of pace. 
5025 If you do not wish to go back to the wonderful things of the 
past, which show the power and goodness of Allah, and His justice 
supreme over all wrongdoing, look at the wonderful things 
unfolding themselves before your very eyes! (1) The space in the 
heavens above! Who can comprehend it but He Who made it and 
sustains it? (2) The globe of the earth under your feet! How great 
its expanse seems over sea and land, and spread out for you like a 
wonderful carpet or bed of rest! (3) All things are in twos: sex in 
plants and animals, by which one individual is complementary to 
another; in the subtle forces of nature, Day and Night, positive and 
negative electricity, forces of attraction and repulsion: and 
numerous other opposites, each fulfilling its purpose, and 
contributing to the working of Allah's Universe: and in the moral 
and spiritual world, Love and Aversion, Mercy and Justice, Striving 
and Rest, and so on—all fulfilling their functions according to the 
Artistry and wonderful Purpose of Allah. Everything has its 
counterpart, or pair, or complement. Allah alone is One, with none 
like Him, or needed to complement Him. These are noble things to 
contemplate. And they lead us to a true understanding of Allah's 
Purpose and Message. 
1 Ali 47. With power and skill(5025) did We construct the Firmament: for it is We Who create the vastness of pace. 
2 Qarai We have built the sky with might, and indeed it is We who are its expanders.2 2 Or ‘indeed it is We who are expanding it.’ 
2 Qarai We have built the sky with might, 
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3 Unal 
47. And the heaven,6  We have constructed it mightily; and it is 
surely We Who have vast power, and keep expanding it.7 
6. After the accounts of some past, exemplary events, this verse is 
a continuation of verse 22. 
7. The expansion of the universe, of which the Qur’ān informed us 
centuries ago, is the most imposing discovery of modern science. 
Today it is a firmly established concept and the only debate centers 
around the way in which this is taking place. 
3 Unal 47. And the heaven,6  We have constructed it mightily 
4 Omar & Omar 
47. AS for the heaven, We have built it with (Our) Mighty power, 
and verily We are Makers of the vast extent. 
4 Omar & Omar 47. AS for the heaven, We have built it with (Our) Mighty power 
5 Arberry And heaven -- We built it with might, and We extend it wide. (Adh-Dhariyat 51:47, English - A. J. Arberry) 
5 Arberry And heaven -- We built it with might, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
51:47 We constructed the universe with might, and We are 
expanding it.* 
051:047 God who created the universe billions of years ago by His 
command of "Be" (21:30), is continuously expanding the universe 
in time and space. Remarkably, this 1400-year old proclamation has 
just recently in the 20th century been shown by modern science to 
be a fact. See 4:82. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 51:47 We constructed the universe with might, 
7 Abdel Haleem 47We built the heavens with Our power and made them vast, 
7 Abdel Haleem 47We built the heavens with Our power 
8 Khan We built the universe with Our might, giving it its vast expanse. (Adh-Dhariyat 51:47, English - Wahiduddin Khan) 
8 Khan We built the universe with Our might, 
9 Elias 
We created the sky with (Our immense) might and (creating this 
and everything is easy for Us because) We certainly possess vast 
(mighty) powers. 
9 Elias We created the sky with (Our immense) might and 
10 Usmani 47. And the sky was built by Us with might; and indeed We are the expanders. 
10 Usmani 47. And the sky was built by Us with might; 
11 Asad 
AND IT IS We who have built the universe with (Our creative) 
power; and, verily, it is We who are steadily expanding it. (Adh-
Dhariyat 51:47, English - Muhammad Asad) 
11 Asad AND IT IS We who have built the universe with (Our creative) power; 
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12 Malik We have built the heavens with Our hands, for We have the power to do so.[47]  
12 Malik We have built the heavens with Our hands, 
13 Shakir [51.47] And the heaven, We raised it high with power, and most surely We are the makers of things ample. 
13 Shakir [51.47] And the heaven, We raised it high with power, 
14 Ghali 
47. And the heaven (is also a sign). We have built it with (Our) 
Hands (i.e., Capability) and surely We are indeed extending (it) 
wide. 
14 Ghali 47. And the heaven (is also a sign). We have built it with (Our) Hands (i.e., Capability 
15 Pickthall We have built the heaven with might, and We it is Who make the vast extent (thereof). (Adh-Dhariyat 51:47, English - Pickthall) 
15 Pickthall We have built the heaven with might, 
16 Sarwar We have made the heavens with Our own hands (power) and We expand it. (51:47) 
16 Sarwar We have made the heavens with Our own hands (power) 
17 al-Hilali & Khan 
With power did We construct the heaven. Verily, We are Able to 
extend the vastness of space thereof. (Adh-Dhariyat 51:47, English 
- Hilali & Khan) 
17 al-Hilali & Khan With power did We construct the heaven. 
18 al-Mehri 47. And the heaven We constructed with strength, and indeed, We are [its] expander. 
18 al-Mehri 47. And the heaven We constructed with strength, 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
G And the sky We established with might; truly We make vast! 
H And the earth We laid out—what excellent spreaders! 
47–48These verses return to the motif of the first verses of the 
sūrah, which point to the composition of the natural order as 
bearing signs of God. We make vast indicates God’s ability to create 
as He wills and His Generosity in providing for all things (Āl, Sh). 
What excellent spreaders refers to God Himself with a plural noun 
because the sentence is in the first-person plural and indicates both 
the wisdom behind the manner in which God created the earth and 
God’s Generosity in doing so. Spreaders translates māhidūn, which 
derives from the same root, m-h-d, as cradle (mahd), to which the 
earth is likened elsewhere: He it is Who made the earth a cradle for 
you and made paths for you therein, that haply you may be guided 
(43:10; see also 20:53). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
And the sky We established with might; 
20 Ahmed 
And it is We Who built the Universe with power, and certainly, it 
is We Who are steadily expanding it. [Samaa = Sky = Heaven = 
Allegorically the Universe. Bi-Ayidin = With both hands = With 
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power. The expansion of the Universe was first proposed by the 
Belgian cosmologist Georges Lemaitre and the Russian scientist A. 
Friemann. In 1929, it was observed for the first time by the 
American astronomer Edwin Hubble. The Qur’an had given us this 
knowledge 14 centuries ago! 55:5, 36:38-40] 
20 Ahmed 
And it is We Who built the Universe with power, 
Bi-Ayidin = With both hands = With power.] 
21 Ahamed 
51.47.. With Power (and Skill) did We construct the (mighty Arch 
of the) heaven : Verily, We are Who create the vastness of space 
with it. 
21 Ahamed With Power (and Skill) did We construct the (mighty Arch of the) heaven 
22 Irving 
47. The sky We have built firmly and We are extending it. The earth 
have We spread out; how Blissful is the One Who has smoothed it 
off! With everything We have created pairs so that you may be 
reminded; so flee to God: "I am a plain warner to you from Him! 
22 Irving The sky We have built firmly 
23 Tahir ul-Qadri 
47. And We built the heavenly universe with great might. And 
surely, We are expanding (this universe) more and more. 
23 Tahir ul-Qadri And We built the heavenly universe with great might. 
24 Itani 47. We constructed the universe with power, and We are expanding it. 
24 Itani 47. We constructed the universe with power, 
25 
The 
Monotheist 
Group 
51:47 And the heaven We constructed with resources, and We are 
expanding it. 
25 
The 
Monotheist 
Group 51:47 And the heaven We constructed with resources, 
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1 Ali 
42. The Day that the shank(5622) shall be laid bare, and they shall 
be summoned to prostrate in adoration, but they shall not be able,- 
5622 The Day that the Shin shall be laid bare, that is, when men are 
confronted with the stark reality of the Day of Judgement. On that 
occasion men will be summoned to adoration, not necessarily in 
words, but by the logic of facts, when the Reality will be fully 
manifest: the Glory will be too dazzling for the Unbelievers, whose 
past deliberate refusal, when they had freedom to choose, and yet 
rejected, will stand in their way. (R). 
1 Ali The Day that the shank(5622) shall be laid bare 
2 Qarai 
The day when the catastrophe occurs, 2 and they are summoned to 
prostrate themselves, they will not be able [to do it]. 
Comment: 
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Literally, ‘when the shank is uncovered,’ an idiom implying the 
occurrence of a calamity, or a disclosure and denouement. 
2 Qarai 
The day when the catastrophe occurs, 
Literally, ‘when the shank is uncovered,’ an idiom implying the 
occurrence of a calamity, or a disclosure and denouement. 
3 Unal 42. On the Day when the truth will be manifest and they are in trouble, and being called to prostrate, they will be incapable of it: 
3 Unal On the Day when the truth will be manifest and they are in trouble 
4 Omar & Omar 
42. On the day when there is severe affliction and the truth is laid 
bare and they will be called upon to prostrate (themselves), but they 
will not be able to do so. 
4 Omar & Omar 
On the day when there is severe affliction and the truth is laid bare 
and 
5 Arberry 
Upon the day when the leg shall be bared, and they shall be 
summoned to bow themselves, but they cannot; (Al-Qalam 68:42, 
English - A. J. Arberry) 
5 Arberry Upon the day when the leg shall be bared, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
68:42 The day will come when they will be exposed, and they will 
be required to prostrate, but they will be unable to.*  
068:042 Commentaries relying heavily on hadith have distorted the 
meaning of this verse. According to a hadith reported by Bukhari 
thrice, in order to prove His identity, God will uncover his leg 
showing it to the prophets! 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban The day will come when they will be exposed, 
7 Abdel Haleem 
42 On the Day when matters become dire, a they will be invited to 
prostrate themselves but will be preventedb from doing so, 
a This is the meaning of the Arabic expression ‘when shins are 
bared’. 
b Baydawi suggests that this is because the time for obedience is 
over, or because they are somehow unable to do so (Tafsir). 
7 Abdel Haleem On the Day when matters become dire 
8 Khan 
On the Day when the truth shall be laid bare, they will be called 
upon to prostrate themselves, but they will not be able to do so. (Al-
Qalam 68:42, English - Wahiduddin Khan) 
8 Khan On the Day when the truth shall be laid bare, 
9 Elias 
(Do not forget) they day (of Qiyaamah) when the “shin” (this is 
mysterious term is among “Mutashaabihaat”) will be exposed and 
(it will be so magnificent that by seeing it) people (the Kuffar) will 
be summoned (by their emotions) to prostrate but will be unable to 
(because only the true Mu’mineen will be able to prostrate in 
obedience)> 
9 Elias (Do not forget) they day (of Qiyaamah) when the “shin” (this is mysterious term is among “Mutashaabihaat”) will be exposed 
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10 Usmani 42. On the Day when the Shin will be exposed, and they will be called upon to prostrate themselves, they will not be able to. 
10 Usmani On the Day when the Shin will be exposed, 
11 Asad 
on the Day when man's very being shall be bared to the bone, and 
when they (who now deny the truth) shall be called upon to 
prostrate themselves (before God), and shall be unable to do so: 
(Al-Qalam 68:42, English - Muhammad Asad) 
11 Asad on the Day when man's very being shall be bared to the bone, 
12 Malik 
On the Day of Judgment, when the dreadful events shall be 
unfolded, and they shall be asked to prostrate themselves, they shall 
not be able to do so.[42]   
12 Malik On the Day of Judgment, when the dreadful events shall be unfolded, 
13 Shakir 
 On the day when there shall be a severe affliction, and they shall 
be called upon to make obeisance, but they shall not be able, (Al-
Qalam 68:42, English - Mohammad Habib Shakir) 
13 Shakir On the day when there shall be a severe affliction, 
14 Ghali 42. On the Day when the shank will be bared and they will be called to prostrate themselves, yet they are unable to. 
14 Ghali On the Day when the shank will be bared 
15 Pickthall 
On the day when it befalleth in earnest, and they are ordered to 
prostrate themselves but are not able, (Al-Qalam 68:42, English - 
Pickthall) 
15 Pickthall On the day when it befalleth in earnest, 
16 Sarwar On the day when secrets become public, they will be told to prostrate, but they will not be able to do it. (68:42) 
16 Sarwar On the day when secrets become public, 
17 al-Hilali & Khan 
(Remember) the Day when the Shin shall be laid bare (i.e. the Day 
of Resurrection) and they shall be called to prostrate (to Allah), but 
they (hypocrites) shall not be able to do so, (Al-Qalam 68:42, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
(Remember) the Day when the Shin shall be laid bare (i.e. the Day 
of Resurrection) 
18 al-Mehri 
42. The Day the shin will be uncovered1605 and they are invited to 
prostration but they [i.e., the disbelievers] will not be able, 
1605 i.e., when everyone will find before him great difficulty. In 
accordance with authentic hadiths, “the shin” might also refer to 
that of God, before which every believer will prostrate on the Day 
of Judgement. See footnote to 2:19. 
18 al-Mehri 42. The Day the shin will be uncovered1605 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
B On the Day when the shank is laid bare and they are called to 
prostrate, yet are not able, 
42The shank is laid bare is an idiomatic expression indicating 
something very serious and severe (Q, Sh). When a person wearing 
traditional Arab clothing engages in a strenuous endeavor (and 
sometimes in battle), he begins by rolling up his garment in such a 
fashion that his shank is exposed; hence the idiomatic Arabic 
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phrase, “The war broke out upon the shank,” meaning “The war 
broke out with vehemence” (JJ, Sh). Some exegetes say that in this 
verse it is God Who exposes His own Shank to signal the beginning 
of the judgment process. In this vein, a variant reading is “We lay 
bare the shank” (nukshitū ʿan sāq), meaning God (Q). Others say 
the shank is laid bare refers to the secrets that will be unveiled. In 
relation to this verse, a ḥadīth states, “God will lay bare His Shank 
and then the believers, men and women, will prostrate before Him; 
and there will remain those who in this world used to prostrate 
themselves only in order to be seen and heard by others. Such a one 
will try to prostrate, but his back will be transformed into a stiff 
plate” (Āl, IK). In a third variant, this verse is read, “It lays bared 
the shank” (takshitū ʿan sāq), meaning that the Resurrection 
exposes great severities (Q). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
On the Day when the shank is laid bare 
20 Ahmed 
On the Day when they are confronted with the stark reality and are 
summoned to submit, they shall not be able to show sincere 
submission. [It will be too late] 
20 Ahmed On the Day when they are confronted with the stark reality 
21 Ahamed 
68.42.. The Day that when the Shin (Allah’s Divine Self) shall be 
laid bare, and they shall be summoned to prostrate themselves but 
they (the hypocrites) shall not be able to do so.- 
21 Ahamed The Day that when the Shin (Allah’s Divine Self) shall be laid bare, 
22 Irving 
42. Some day when their shinbone will be laid bare and they will 
be called upon to bow down on their knees, and they will not 
manage to; with their eyes cast down, disgrace will overwhelm 
them. They had been called upon to bow down on their knees while 
they still felt safe. 
22 Irving 42. Some day when their shinbone will be laid bare 
23 Tahir ul-Qadri 
42. The Day when the ‘shin’ (i.e., the terrifying fierceness of the 
Hour of Rising) will be laid bare, and (the disobedient) people will 
be called to prostrate themselves, but they will not be able to do so 
(i.e., to prostrate themselves). 
23 Tahir ul-Qadri 
The Day when the ‘shin’ (i.e., the terrifying fierceness of the Hour 
of Rising) will be laid bare, 
24 Itani 42. On the Day when the Shin will be exposed, and they will be called to bow down, but they will be unable. 
24 Itani On the Day when the Shin will be exposed, 
25 
The 
Monotheist 
Group 
68:42 The Day will come when they will be exposed, and they will 
be required to prostrate, but they will be unable to. 
25 
The 
Monotheist 
Group 
will come when they will be exposed 
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1 Ali 
210. Will they wait until Allah comes to them in canopies of clouds, 
with angels (in His train) and the question is (thus) settled? but to 
Allah do all questions go back (for decision)(231). 
231 If faith is wanting, all sorts of excuses are made to resist the 
appeal of Allah. They might and do say: "Oh yes! we shall believe 
if Allah appears to us with His angels in His glory!" In other words 
they want to settle the question their way, and not in Allah's way. 
That will not do. The decision in all questions belongs to Allah. If 
we are true to Him, we wait for His times and seasons, and do not 
expect Him to wait on ours. (Cf. 6:7-8 and 11:123). 
1 Ali 210. Will they wait until Allah comes to them in canopies of clouds, 
2 Qarai 
Do they await anything but that Allah[’s command] should come to 
them in the shades of the clouds, with the angels, and the matter be 
decided [once for all]? And to Allah all matters are returned. 
2 Qarai Do they await anything but that Allah[’s command] should come to them in the shades of the clouds, 
3 Unal 
210. What do those (who fail to come in full submission to God) 
look for but that God(‘s command of destruction) should come to 
them in the shades of clouds with angels, and the matter be settled? 
To God are all matters ultimately referred (and whatever He wills 
occurs). 
3 Unal 
210. What do those (who fail to come in full submission to God) 
look for but that God(‘s command of destruction) should come to 
them in the shades of clouds 
4 Omar & Omar 
210. (If the people do not believe even now,) they look for nothing 
but that Allâh should come to them (with the threatened 
punishment) in the shadows of the clouds as well as the angels (to 
execute His orders) and the matter be settled. And to Allâh are 
returned all matters (for decisions). 
4 Omar & Omar 
210. (If the people do not believe even now,) they look for nothing 
but that Allâh should come to them (with the threatened 
punishment) in the shadows of the clouds 
5 Arberry 
What do they look for, but that God shall come to them in the cloud 
-- shadows, and the angels? The matter is determined, and unto God 
all matters are returned. (Al-Baqara 2:210, English - A. J. Arberry) 
5 Arberry What do they look for, but that God shall come to them in the cloud -- shadows 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:210 Are they waiting for God to come to them shadowed in 
clouds with the angels? The matter would then be finished! To God 
all matters will return.* 
002:210 If God and angels became visible, everyone would be 
forced to believe and the test designed by God would lose its 
meaning. God wanted to create creatures with free will, and He is 
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testing this program on this planet. Those who make good decisions 
will join God in eternity and those who make bad decisions will 
join Satan in hell and there they will vanish eternally. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:210 Are they waiting for God to come to them shadowed in 
clouds 
002:210 If God and angels became visible, everyone would be 
forced to believe and the test designed by God would lose its 
meaning. God wanted to create creatures with free will, and He is 
testing this program on this planet. Those who make good decisions 
will join God in eternity and those who make bad decisions will 
join Satan in hell and there they will vanish eternally. 
7 Abdel Haleem 
210 Are these people waiting for God to come to them in the 
shadows of the clouds, together with the angels? But the matter 
would already have been decided by then:d all matters are brought 
back to God. b These come after the day of sacrifice, when two or 
three days are spent in Mina to perform the rite of stoning the Devil. 
7 Abdel Haleem 
210 Are these people waiting for God to come to them in the 
shadows of the clouds, 
8 Khan 
Are they only waiting for God as well as the angels to come down 
to them under canopies of clouds, so that the matter will be settled? 
All things return to God. (Al-Baqara 2:210, English - Wahiduddin 
Khan) 
8 Khan Are they only waiting for God as well as the angels to come down to them under canopies of clouds, 
9 Elias 
Are they (the Kaafiroon and those who do not enter into Islaam 
completely) waiting for Allaah and the angels to come to them 
beneath the shadow of clouds and for matters (punishment) to be 
decided (before they decide to do what is right)? All matters return 
to Allaah. 
9 Elias 
Are they (the Kaafiroon and those who do not enter into Islaam 
completely) waiting for Allaah and the angels to come to them 
beneath the shadow of clouds 
10 Usmani 
210. They are looking for nothing (to accept the truth) but that Allah 
(Himself) comes upon them in canopies of cloud with angels, and 
the matter is closed. To Allah shall all matters be returned. 
10 Usmani 210. They are looking for nothing (to accept the truth) but that Allah (Himself) comes upon them in canopies of cloud with angels 
11 Asad 
Are these people waiting, perchance, for God to reveal Himself 
unto them in the shadows of the clouds, together with the angels - 
although (by then) all will have been decided, and unto God all 
things will have been brought back? (Al-Baqara 2:210, English - 
Muhammad Asad) 
11 Asad Are these people waiting, perchance, for God to reveal Himself unto them in the shadows of the clouds, 
12 Malik 
Are they waiting for Allah to come down to them in the shadow of 
clouds, along with the angels and make His decision known? 
Ultimately, all matters will be presented to Allah for decision.[210]  
12 Malik Are they waiting for Allah to come down to them in the shadow of clouds, 
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13 Shakir 
They do not wait aught but that Allah should come to them in the 
shadows of the clouds along with the angels, and the matter has 
(already) been decided; and (all) matters are returned to Allah. (Al-
Baqara 2:210, English - Mohammad Habib Shakir) 
13 Shakir They do not wait aught but that Allah should come to them in the shadows of the clouds 
14 Ghali 
210. Do they look for (nothing) except that Allah will come up to 
them in the overshadowings of mist, and the Angels? And the 
Command is accomplished and to Allah (all) the Commands are 
returned. 
14 Ghali 210. Do they look for (nothing) except that Allah will come up to them in the overshadowings of mist 
15 Pickthall 
Wait they for naught else than that Allah should come unto them in 
the shadows of the clouds with the angels? Then the case would be 
already judged. All cases go back to Allah (for judgment). (Al-
Baqara 2:210, English - Pickthall) 
15 Pickthall Wait they for naught else than that Allah should come unto them in the shadows of the clouds 
16 Sarwar 
Have they decided not to believe until Allah comes down in a 
shadow of clouds with the angels so that the matter is settled then? 
To Allah do all matters return. (2:210) 
16 Sarwar Have they decided not to believe until Allah comes down in a shadow of clouds 
17 al-Hilali & Khan 
Do they then wait for anything other than that Allah should come 
to them in the shadows of the clouds and the angels? (Then) the 
case would be already judged. And to Allah return all matters (for 
decision). (Al-Baqara 2:210, English - Hilali & Khan) 
17 al-Hilali & Khan 
Do they then wait for anything other than that Allah should come 
to them in the shadows of the clouds 
18 al-Mehri 
210. Do they await but that God should come to them in covers of 
clouds and the angels [as well] and the matter is [then] decided? 
And to God [all] matters are returned. 
18 al-Mehri . Do they await but that God should come to them in covers of clouds 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ȑ Do they wait for naught less than that God should come in the 
shadows of clouds, with the angels, and that the matter should have 
been decreed? And unto God are all matters returned. 
210An alternate reading of that God should come in the shadows of 
clouds, with the angels would be “that God should come and that 
the angels [should come] in the shadows of clouds,” according to 
which the coming “in the shadows of clouds” would apply only to 
the angels (Ṭ). Some say this means “that [the Judgment/Command 
of] God should come,” indicating that what God has promised or 
threatened will come in the clouds. For some this verse refers to the 
angels who come at the moment of death (see 32:11 and 
commentary), while others interpret it as a description of events on 
the Day of Resurrection (R), as in 25:25: And the day when the 
heavens are split open with clouds and the angels are sent down in 
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a descent. The commentators are careful to point out that this verse 
could not mean that God moves from place to place or could even 
be located in a place, as this would limit God and introduce change 
into His Nature. That the matter should have been decreed refers to 
the finality of the Hereafter, when one’s deeds have already been 
done and there is no adding to or subtracting from them (R); see 
also 6:8, Had We sent down an angel, then the matter would be 
decreed. Unto God are all matters returned, which is usually 
understood to mean their return to Him in the Hereafter, is also 
found in 3:109; 8:44; 11:123; 22:76; 35:4; 57:5. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do they wait for naught less than that God should come in the 
shadows of clouds 
20 Ahmed 
Are they waiting for God to come to them in canopies of clouds 
with the angels; and then make Judgment? But all affairs are 
directed to God for judgment according to His law. [They even 
have distorted belief about God moving up and down and of Divine 
Judgment. His Rule is the Rule of law] 
20 Ahmed Are they waiting for God to come to them in canopies of clouds 
21 Ahamed 
2.210. Will they (the non believers) wait until Allah comes to them 
in canopies of clouds, with angels (in His train) and the question is 
thus settled? But to Allah all the questions go back (for decision.) 
21 Ahamed Will they (the non believers) wait until Allah comes to them in canopies of clouds, 
22 Irving 
Are they only waiting for God as well as angels to come along 
to them under canopies of clouds, so the matter will be settled? 
Unto God do matters return! 
22 Irving Are they only waiting for God as well as angels to come along to them under canopies of clouds, 
23 Tahir ul-Qadri 
210. Are they waiting only for (the torment of) Allah to come in the 
coverings of clouds, and also the angels (to descend), and the 
(whole) affair is settled? And to Allah will all matters be returned. 
23 Tahir ul-Qadri 
Are they waiting only for (the torment of) Allah to come in the 
coverings of clouds, and also the angels (to descend), 
24 Itani 
210. Are they waiting for God Himself to come to them in the 
shadows of the clouds, together with the angels, and thus the matter 
is settled? All things are returned to God. 
24 Itani Are they waiting for God Himself to come to them in the shadows of the clouds, 
25 
The 
Monotheist 
Group 
2:210 Are they waiting for God to come to them shadowed in 
clouds with the angels? The matter would then be finished! And to 
God all matters are returned. 
25 
The 
Monotheist 
Group 
Are they waiting for God to come to them shadowed in clouds 
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1 Ali 
158. Are they waiting to see if the angels come to them, or thy Lord 
(Himself), or certain of the signs of thy Lord! the day that certain 
of the signs of thy Lord do come, no good will it do to a soul (983) 
to believe in them then if it believed not before nor earned 
righteousness through its faith. Say: "Wait ye: we too are 
waiting."(984) 
983 There is no merit in faith in things that you are compelled to 
acknowledge when they actually happen. Faith is belief in things 
which you do no see with your eyes but you understand with your 
spiritual sense: if your whole will consents to it, it results in deeds 
of righteousness, which are the evidence of your faith ( Cf. 10:20 ). 
984 The waiting in the two cases is in quite different senses: the 
foolish man without faith is waiting for things which will not 
happen, and is surprised by the real things which do happen; the 
righteous man of faith is waiting for the fruits of righteousness, of 
which he has an assured hope; in a higher state of spiritual 
elevation, even the fruits have no personal meaning to him, for 
Allah is to him Allin- All: ( Cf. 6:162 and 9:52). 
1 Ali 
Are they waiting to see if the angels come to them, or thy Lord 
(Himself), or certain of the signs of thy Lord! 
the foolish man without faith is waiting for things which will not 
happen, 
2 Qarai 
Do they await anything but that the angels should come to them, or 
your Lord should come, or some of your Lord’s signs should come? 
The day when some of your Lord’s signs do come, faith shall not 
benefit any soul that had not believed beforehand and had not 
earned some goodness in its faith. Say, ‘Wait! We too are waiting!’ 
2 Qarai Do they await anything but that the angels should come to them, or your Lord should come, or some of your Lord’s signs should come? 
3 Unal 
158. Do they wait only for the angels to come to them (to take their 
souls or bring them a disaster), or for your Lord to judge them (and 
bring forth Hell for them), or for some clear signs of your Lord to 
appear (such as rocks pouring down on them, which they want you 
to show them, or signs signaling the final destruction of the world)? 
3 Unal or for your Lord to judge them (and bring forth Hell for them), 
4 Omar & Omar 
158. Do they await only that the angels should come to them (with 
wars), or that (complete destruction from) your Lord should come 
(upon them), or that some of the signs of your Lord should visit 
them (with earthly calamities). The day when some of the signs of 
your Lord shall come, no soul, that did not believe earlier or 
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accomplished some good deeds through (his) belief, will ever 
benefit by his faith. Say, ‘Wait, we too are waiting.’ 
4 Omar & Omar 
158. Do they await only that the angels should come to them (with 
wars), or that (complete destruction from) your Lord should come 
(upon them), or that some of the signs of your Lord should visit 
them (with earthly calamities). 
5 Arberry 
What, do they look for the angels to come to them, nothing less, or 
that thy Lord should come, or that one of thy Lord's signs should 
come? On the day that one of thy Lord's signs comes it shall not 
profit a soul to believe that never believed before, or earned some 
good in his belief. Say: 'Watch and wait; We too are waiting.' (Al-
Anaam 6:158, English - A. J. Arberry) 
5 Arberry 
What, do they look for the angels to come to them, nothing less, or 
that thy Lord should come, or that one of thy Lord's signs should 
come? 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
6:158 Do they wait until the angels will come to them, or your Lord 
comes, or some signs from your Lord? The day some signs come 
from your Lord, it will do no good for any person to acknowledge 
if s/he did not acknowledge before, or s/he gained good through 
his/her acknowledgement. Say, "Wait, for we too are waiting." 
Sunni and Shiite Sects Have Nothing to do with the Prophet 6:159 
Those who have divided their system and become sects, you have 
nothing to do with them. Their matter will be with God, then, He 
will inform them of what they had done.* 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
6:158 Do they wait until the angels will come to them, or your Lord 
comes, or some signs from your Lord? 
7 Abdel Haleem 
158 Are they waiting for the very angels to come to them, or your 
Lord Himself, or maybe some of His signs? But on the Day some 
of your Lord’s signs a come, no soul will profit from faith if it had 
none before, or has not already earned some good through its faith. 
Say, ‘Wait if you wish: we too are waiting.’ 
a Signs of the Day of Judgement. 
7 Abdel Haleem 
158 Are they waiting for the very angels to come to them, or your 
Lord Himself, or maybe some of His signs? 
8 Khan 
Are they waiting for the angels or your Lord to come down to them, 
or for some of your Lord's signs to come? The day when some of 
the signs of your Lord shall come, it shall not profit any human 
being who did not believe before, or who did not do any good by 
his faith. Say to them, "Wait then, we too are waiting." (Al-Anaam 
6:158, English - Wahiduddin Khan) 
8 Khan Are they waiting for the angels or your Lord to come down to them, or for some of your Lord's signs to come? 
9 Elias 
They (the Kuffaar seem to) wait only for the angels (of death) to 
come to them (to remove their soulds) or for (the punishment of) 
your Rabb to come or for some of your Rabb’s signs (of Qiyaamah) 
to appear. (They seem to be waiting for thes to happen before they 
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accept Imaan. However, they fail to realise that) The day when one 
of your Rabb’s (major) signs (of Qiyaamah) will appear ( that is 
when the sun will rise in the West), Then Imaan of a person will 
not benefit him (will not be accepted) if he did not have Imaan 
reviously (before this sign) or if he did not do any good (act) in his 
Imaan (but only evil. This means that if a person did have Imaan 
but commited only evil acts, his repentance will not be accepted 
one the sun rises from the West). Say, “Keep waiting (for these 
events to take place)! We are also waiting.” 
9 Elias 
They (the Kuffaar seem to) wait only for the angels (of death) to 
come to them (to remove their soulds) or for (the punishment of) 
your Rabb to come to come or for some of your Rabb’s signs (of 
Qiyaamah) to appear. (They seem to be waiting for thes to happen 
before they accept Imaan. However, they fail to realise that) The 
day when one of your Rabb’s (major) signs (of Qiyaamah) will 
appear ( that is when the sun will rise in the West), 
10 Usmani 
158. They are waiting for nothing less than that the angels should 
come to them, or your Lord or some signs of your Lord should 
come. The day some signs of your Lord will come, the believing of 
a person shall be of no use to him who had never believed before, 
or had not earned some good through his faith. Say, “Wait. Of 
course, we are waiting.” 
10 Usmani 
158. They are waiting for nothing less than that the angels should 
come to them, or your Lord or some signs of your Lord should 
come. 
11 Asad 
Do they, perchance, wait for the angels to appear unto them, or for 
thy Sustainer (Himself) to appear, or for some of thy Sustainer's 
(final) portents to appear? (But) on the Day when thy Sustainer's 
(final) portents do appear, believing will be of no avail to any 
human being who did not believe before, or who, while believing, 
did no good works. Say: "Wait, (then, for the Last Day, O 
unbelievers:) behold, we (believers) are waiting, too!" (Al-Anaam 
6:158, English - Muhammad Asad) 
11 Asad 
Do they, perchance, wait for the angels to appear unto them, or for 
thy Sustainer (Himself) to appear, or for some of thy Sustainer's 
(final) portents to appear? 
12 Malik 
Are they waiting for the angels or your Rabb to come down to them 
or are they waiting to be given a certain sign of your Rabb! On the 
Day when that certain sign of your Rabb appears, the belief will not 
profit that soul which did not believe before, or who, while 
professing to believe did not do good deeds. Say to them: “Wait if 
you will; we too are waiting."[158]  
12 Malik Are they waiting for the angels or your Rabb to come down to them or are they waiting to be given a certain sign of your Rabb! 
13 Shakir 
They do not wait aught but that the angels should come to them, or 
that your Lord should come, or that some of the signs of your Lord 
should come. On the day when some of the signs of your Lord shall 
come, its faith shall not profit a soul which did not believe before, 
or earn good through its faith. Say: Wait; we too are waiting. (Al-
Anaam 6:158, English - Mohammad Habib Shakir) 
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13 Shakir 
They do not wait aught but that the angels should come to them, or 
that your Lord should come, or that some of the signs of your Lord 
should come. 
14 Ghali 
158. Do they look for (nothing) except that the Angels should come 
up to them, or that your Lord should come up, or that some of the 
signs of your Lord should come up? On the Day some of the signs 
of your Lord come up, its belief will not profit a self that did not 
believe earlier or earned some charity, (i.e., benefits) in its belief. 
Say, “Wait! Surely we (too) are waiting.” 
14 Ghali 
158. Do they look for (nothing) except that the Angels should come 
up to them, or that your Lord should come up, or that some of the 
signs of your Lord should come up? 
15 Pickthall 
Wait they, indeed, for nothing less than that the angels should come 
unto them, or thy Lord should come, or there should come one of 
the portents from thy Lord? In the day when one of the portents 
from thy Lord cometh, its belief availeth naught a soul which 
theretofore believed not, nor in its belief earned good (by works). 
Say: Wait ye! Lo! We (too) are waiting. (Al-Anaam 6:158, English 
- Pickthall) 
15 Pickthall 
Wait they, indeed, for nothing less than that the angels should come 
unto them, or thy Lord should come, or there should come one of 
the portents from thy Lord? 
16 Sarwar 
Are they waiting until the angels or your Lord come to them or for 
some miracles to take place? On the day when some miracles of 
Allah will take place, the belief of any soul will be of no avail to it 
unless some good deeds have been done with it, or it had been 
formed before the coming of such a day. (Muhammad), tell them, 
"Wait and we, too, are waiting." (6:158) 
16 Sarwar Are they waiting until the angels or your Lord come to them or for some miracles to take place? 
17 al-Hilali & Khan 
Do they then wait for anything other than that the angels should 
come to them, or that your Lord should come, or that some of the 
Signs of your Lord should come (i.e. portents of the Hour e.g., 
arising of the sun from the west)! The day that some of the Signs of 
your Lord do come, no good will it do to a person to believe then, 
if he believed not before, nor earned good (by performing deeds of 
righteousness) through his Faith. Say: "Wait you! we (too) are 
waiting." (Al-Anaam 6:158, English - Hilali & Khan) 
17 al-Hilali & Khan 
Do they then wait for anything other than that the angels should 
come to them, or that your Lord should come, or that some of the 
Signs of your Lord should come (i.e. portents of the Hour e.g., 
arising of the sun from the west)! 
18 al-Mehri 
158. Do they [then] wait for anything except that the angels should 
come to them or your Lord should come or that there come some 
of the signs323 of your Lord? The Day that some of the signs of 
your Lord will come no soul will benefit from its faith as long as it 
had not believed before or had earned through its faith some good. 
Say, “Wait. Indeed, we [also] are waiting.”  
323 Those denoting the approach of the Last Hour. 
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18 al-Mehri 
158. Do they [then] wait for anything except that the angels should 
come to them or your Lord should come or that there come some 
of the signs323 of your Lord? 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ř Do they await aught but that the angels should come upon them, 
or that thy Lord should come, or one of the signs of thy Lord should 
come? On the day that one of the signs of thy Lord does come, 
believing will be of no avail to any soul that did not believe 
beforehand and did not earn some goodness in its belief. Say, 
“Wait! We, too, are waiting.” 
158Do they await aught but that the angels should come upon 
them, or that thy Lord should come (cf. 2:210; 16:33) is meant to 
emphasize the foolishness of the disbelievers’ request for powerful 
heavenly signs of the truth of Muhammad’s warnings of Divine 
Judgment, for once such signs come, the time during which they 
could have chosen freely to believe will have come to an end. The 
disbelievers’ apparent waiting for the angels to come upon them 
might mean that they seem to be waiting for their own deaths, 
which will be heralded by the coming of the angels of death, or for 
the end of the world itself (Ṭ). See 43:66 and 47:18, where 
disbelievers seem to be similarly inviting the Hour—that is, the end 
of the world and Final Judgment—to come upon them. In this 
context, the signs of thy Lord may be understood as signs of the end 
times, such as the sun rising from the West (Ṭ, Z). Once these 
events have come, believing will be of no avail to any soul that did 
not believe beforehand, for repentance and belief only avail a soul 
before its own death (cf. 4:17; 6:8–9c; 6:57–58c). The Prophet is 
finally instructed to tell the disbelievers, who seem to be 
continually, but disingenuously, waiting for “proof” of 
Muhammad’s prophethood, Wait! We, too, are waiting. The We in 
this statement is generally understood as referring to the Prophet 
and his believing followers, although it could also refer to God. 
This ominous command is found in various forms elsewhere in the 
Quran (7:71; 9:52; 10:20, 102; 11:122; 20:135; 52:31), and is meant 
as a threat or warning to the disbelievers (R). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do they await aught but that the angels should come upon them, or 
that thy Lord should come, or one of the signs of thy Lord should 
come? 
20 Ahmed 
Are they waiting for angels, your Lord, or some physical miracles 
to come to them from your Lord? On the Day one of such signs 
comes, no person will benefit from declaring belief if he did not 
believe before. Or who, while believing, did not do good works. 
(Belief has to be based on Reason and it must lead you to a 
productive life 12:108, 13:17.) Say, “Keep on waiting (for miracles 
or the doom), we too are waiting (for the results of our efforts.”) 
20 Ahmed Are they waiting for angels, your Lord, or some physical miracles to come to them from your Lord? 
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21 Ahamed 
6.158.. Are they waiting to see if angels come to them or your Lord 
(Himself), or certain of the Signs of your Lord! The day that certain 
of the Signs of your Lord do come, it will not do good to a soul to 
believe in them then, if it did not believe before nor earned 
righteousness through its Faith. Say: "You wait: We are also 
waiting." 
21 Ahamed 6.158.. Are they waiting to see if angels come to them or your Lord (Himself), or certain of the Signs of your Lord! 
22 Irving 
158. Are they only waiting for angels to come to them or for 
your Lord to arrive, or for some of your Lord's signs to come? 
On the day when some of your Lord's signs arrive, belief in 
them will not benefit any person who has not believed in them 
already, nor earned some good through his [profession of] 
faith. 
SAY: "Wait; we too are waiting!" 
22 Irving 158. Are they only waiting for angels to come to them or for your Lord to arrive, or for some of your Lord's signs to come? 
23 Tahir ul-Qadri 
158. They are just waiting for the angels (of torment) to reach them, 
or your Lord to come (Himself), or some (exclusive) signs of your 
Lord to come (perceptibly. Tell them:) ‘The Day when some signs 
of your Lord will come (in such an evident way, then accepting) the 
belief will not benefit someone who had not believed before, or did 
not earn any good (in the state of) having believed.’ Say: ‘Wait; we 
(too) are waiting.’ 
23 Tahir ul-Qadri 
158. They are just waiting for the angels (of torment) to reach them, 
or your Lord to come (Himself), or some (exclusive) signs of your 
Lord to come (perceptibly. Tell them:) 
24 Itani 
158. Are they waiting for anything but for the angels to come to 
them, or for your Lord to arrive, or for some of your Lord’s signs 
to come? On the Day when some of your Lord’s signs come, no 
soul will benefit from its faith unless it had believed previously, or 
had earned goodness through its faith. Say, “Wait, we too are 
waiting.” 
24 Itani 
158. Are they waiting for anything but for the angels to come to 
them, or for your Lord to arrive, or for some of your Lord’s signs 
to come? 
25 
The 
Monotheist 
Group 
6:158 Do they wait until the angels come to them, or your Lord 
comes, or certain signs come from your Lord? The day certain signs 
come from your Lord, it will do no good for any soul to believe if 
it did not believe before, or it gained good through its belief. Say: 
“Wait, for we are waiting.” 
25 
The 
Monotheist 
Group 
6:158 Do they wait until the angels come to them, or your Lord 
comes, or certain signs come from your Lord? 
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1 Ali 
26. Those before them did also plot (against Allah.s Way): but 
Allah took their structures from their foundations, and the roof fell 
down on them from above; and the Wrath seized them from 
directions they did not perceive.(2049)  
2049 Evil will always devise plots against the Prophets of Allah. 
So was it with al Mustafa, and so wait with the Prophets before him. 
But the imposing structures which the ungodly build up 
(metaphorically) collapse at the Command of Allah, and they are 
often punished from quarters from which they least expected 
punishment, ( Cf. 16:45 and, 59:25). For example, the Quraysh 
were confident in their number's, their organisation. and their 
superior equipment. But on the field of Badr they collapsed where 
they expected victory. 
1 Ali but Allah took their structures from their foundations, 
2 Qarai 
26 Those who were before them [had also] schemed. Then Allah 
razed their edifice from the foundations and the roof collapsed upon 
them from above and the punishment overtook them whence they 
were not aware. 
2 Qarai Then Allah razed their edifice from the foundations 
3 Unal 
26. Those before them (like them, persistent in unbelief, 
wrongdoing and evil) schemed (against the Messengers and the 
Divine Message they brought), so God struck what they built at its 
foundations, and the roof fell in upon them from above, and the 
doom came upon them without their perceiving whence it came. 
3 Unal ), so God struck what they built at its foundations, 
4 Omar & Omar 
26. THEIR predecessors did (also) hatch schemes (against the 
Prophets), Allâh struck at the very root of their foundations, so that 
the roof fell down from above them and the punishment came upon 
them from quarters they did not perceive. 
4 Omar & Omar 
Allâh struck at the very root of their foundations, 
5 Arberry 
Those that were before them contrived; then God came upon their 
building from the foundations, and the roof fell down on them from 
over them, and the chastisement came upon them from whence they 
were not aware. (An-Nahl 16:26, English - A. J. Arberry) 
5 Arberry then God came upon their building from the foundations, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
16:26 Those before them have schemed, but God came to their 
buildings from the foundation, thus the roof fell on top of them, and 
the retribution came to them from where they did not know. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
but God came to their buildings from the foundation, 
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7 Abdel Haleem 
26 Those who went before them also schemed, but God attacked 
the very foundations of what they built. The roof fell down on them: 
punishment came on them from unimagined directions. 
7 Abdel Haleem 
but God attacked the very foundations of what they built. 
8 Khan 
Those who went before them also plotted. But God struck at the 
foundations of their building, and the roof fell down upon them 
from above. The punishment came upon them from where they did 
not expect. (An-Nahl 16:26, English - Wahiduddin Khan) 
8 Khan But God struck at the foundations of their building, 
9 Elias 
Those (Kuffaar) before them certainly plotted (against the 
Ambiyaa), but Allaah demolished their building ( the structure of 
their plots) from the foundation, causing the roof to (completely) 
cave in on them from above (Allaah made their plots unsuccessful). 
And (in addition to this,) punishment came to them from a source 
they did not perceive (it struck them completely unawares). 
9 Elias but Allaah demolished their building ( the structure of their plots) from the foundation, 
10 Usmani 
26. Those (too) who were before them made plots. Then (the 
command of) Allah came upon their buildings (uprooting them) 
from the foundations. So roofs fell down upon them from above, 
and the chastisement came to them from where they could not even 
imagine. 
10 Usmani Then (the command of) Allah came upon their buildings (uprooting them) from the foundations. 
11 Asad 
Those who lived before them did, too, devise many a blasphemy -
whereupon God visited with destruction all that they had ever built, 
(striking) at its very foundations, so that the roof fell in upon them 
from above and suffering befell them without their having 
perceived whence it came. (An-Nahl 16:26, English - Muhammad 
Asad) 
11 Asad whereupon God visited with destruction all that they had ever built, (striking) at its very foundations, 
12 Malik 
Those before them also plotted against the Truth, but Allah shook 
their edifice through its foundation, and its roof caved in on them; 
and the torment came at them from where they did not even 
suspect.[26]   
12 Malik but Allah shook their edifice through its foundation, 
13 Shakir 
Those before them did indeed devise plans, but Allah demolished 
their building from the foundations, so the roof fell down on them 
from above them, and the punishment came to them from whence 
they did not perceive. (An-Nahl 16:26, English - Mohammad Habib 
Shakir) 
13 Shakir but Allah demolished their building from the foundations, so 
14 Ghali 
26. The ones that were before them did already scheme; then Allah 
came upon their structure from the foundations, so the roof 
collapsed upon them from above them, and the torment came upon 
them from where they were not aware. 
14 Ghali ; then Allah came upon their structure from the foundations, 
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15 Pickthall 
Those before them plotted, so Allah struck at the foundations of 
their building, and then the roof fell down upon them from above 
them, and the doom came on them whence they knew not; (An-
Nahl 16:26, English - Pickthall) 
15 Pickthall , so Allah struck at the foundations of their building 
16 Sarwar 
Those who went before them had also devised evil plans. Allah 
demolished their houses, destroying their very foundations. Their 
ceilings toppled on their heads and torment struck them from a 
direction which they had never expected. (16:26) 
16 Sarwar Allah demolished their houses, destroying their very foundations. 
17 al-Hilali & Khan 
Those before them indeed plotted, but Allah struck at the 
foundation of their building, and then the roof fell down upon them, 
from above them, and the torment overtook them from directions 
they did not perceive. (An-Nahl 16:26, English - Hilali & Khan) 
17 al-Hilali & Khan 
, but Allah struck at the foundation of their building 
18 al-Mehri 
26. Those before them had already plotted, but God came at [i.e., 
uprooted] their building from the foundations, so the roof fell upon 
them from above them,641 and the punishment came to them from 
where they did not perceive. 
641 i.e., God caused their plan to fail and exposed their plot. 
18 al-Mehri but God came at [i.e., uprooted] their building from the foundations 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Those before them also plotted. Then God came upon their building 
from the foundations, and the roof fell down upon them from above, 
and the punishment came upon them whence they were not aware. 
26This verse is meant both as a consolation for the Prophet and 
as a warning to his people, the Quraysh (Ṭs). It is one of several 
verses that warn of the futility of “plotting” against God, His 
prophets, or the believers; see, for example, 3:54: And they plotted, 
and God plotted. And God is the best of plotters (see also 6:123; 
8:30; 10:21; 13:42; 14:46; 27:50c). 
Those before them also plotted is reportedly a reference to an 
ancient tyrannical king among the Nabateans (Ṭ) or the people of 
southern Syria and Mesopotamia, and commentators commonly 
consider the tyrant here to be the one encountered by Abraham in 
2:258, which legendary reports identify as Nimrod. The present 
verse is said to refer to this king’s desire to erect a building to 
Heaven to make war upon its inhabitants (JJ, Ṭ, Th, Ṭs) and God’s 
subsequent destruction of the building. This account is reminiscent 
of the Biblical story of the Tower of Babel in Genesis 11 and is 
explicitly connected with this story by several commentators (Ṭ, 
Th, Z). The identification of the tyrant as Nimrod is perhaps related 
to the Biblical mention of Nimrod as a mighty and dominant figure 
in Genesis 10. Others consider the verse to be a reference to 
Nebuchadnezzar (IK, Ṭ). 
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God came upon their building; that is, God’s Command (Ṭs) came 
upon the building and it was utterly uprooted and destroyed (Ṭ)—
God’s Command is an expression used elsewhere to refer to the 
descent of destructive punishment (see, e.g., 7:150c; 10:24). Their 
building may be a metaphor for all the various ways in which the 
disbelievers and idolaters try to lead others astray (IK). The verse 
may thus mean that God came upon their plot, undoing all their 
efforts (IK) or making its intended harm devolve upon the plotters 
themselves (Ṭs). That the roof fell down upon them may refer 
metaphorically to the uncovering of a plot that they had sought to 
keep hidden (IK) or to the descent of Divine Punishment from the 
sky (Ṭ). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Then God came upon their building from the foundations, 
20 Ahmed 
Those who lived before them, had also plotted (against God’s way) 
whereupon God struck at the very foundations of all they had built 
and contrived; such that the roofs caved in upon them from above. 
And the doom befell them from directions they had not even 
perceived. 
20 Ahmed whereupon God struck at the very foundations 
21 Ahamed 
16.26. Those before them also plotted (against Allah): But Allah 
took (away) their structures from their foundation, and the roof fell 
down upon them (right) from above them; And the punishment 
caught up with them from directions they did not (even) think. 
21 Ahamed But Allah took (away) their structures from their foundation, and 
22 Irving 
26. Those before them schemed, and God reached for their 
buildings through its foundations, so the roof caved in on them and 
torment came at them from where they did not even suspect it. Then 
He will shame the on Resurrection Day and say: "Where are My 
associates through who you have fallen into disagreement?" Those 
who have been given knowledge will say: "Shame and evil [will 
fall] today on disbelievers, whom the angels will carry away while 
they are harming themselves." 
22 Irving and God reached for their buildings through its foundations, 
23 Tahir ul-Qadri 
26. No doubt, those who lived before them (also) devised plots, but 
Allah knocked down the edifice (of their deceptive plots) from its 
foundations, and the roof caved in upon them, and the torment came 
at them from whence they least expected. 
23 Tahir ul-Qadri 
, but Allah knocked down the edifice (of their deceptive plots) from 
its foundations, 
24 Itani 
26. Those before them also schemed, but God took their structures 
from the foundations, and the roof caved in on them. The 
punishment came at them from where they did not perceive. 
24 Itani but God took their structures from the foundations 
25 
The 
Monotheist 
Group 
16:26 Those before them had schemed, so God came to their 
buildings from the foundation, thus the roof fell on top of them; and 
the retribution came to them from where they did not know. 
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so God came to their buildings from the foundation, 
20 
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1 Ali 
2. It is He Who got out the Unbelievers among the People of the 
Book(5369) from their homes at the first gathering (of the forces). 
Little did ye think that they would get out:(5370) And they thought 
that their fortresses would defend them from Allah. But the (Wrath 
of) Allah Came to them from quarters(5371) from which they little 
expected (it), and cast terror into their hearts, so that they destroyed 
their dwellings by their own(5372) hands and the hands of the 
Believers, take warning, then, O ye with eyes (to see)! 
5369 This refers to the Jewish tribe of Banu al Nadir whose 
intrigues and treachery nearly undid die. Muslim cause during the 
perilous days of the battle Uhud in Shawwal, A.H. 3. Four months 
after, in Rabi' al Awwal, A.H. 4, steps were taken against them. 
They were asked to leave the strategic position which they 
occupied, about three miles south of Madinah, endangering the very 
existence of the Ummah in Madinah. At first they demurred, 
relying on their fortresses and on their secret alliances with the 
Pagans of Makkah and the Hypocrites of Madinah. But when the 
Muslim army was gathered to punish them and actually besieged 
them for some days, their allies stirred not a finger in their aid, and 
they were wise enough to leave. Most of them joined their brethren 
in Syria , which they were permitted to do, after being disarmed. 
Some of them joined their brethren in Khaybar: see n. 3705 to 
33:27. Banu al Nadir richly deserved punishment, but their lives 
were spared, and they were allowed to carry away their goods and 
chattels.  
5370 That is, without actual hostilities, and the shedding of 
precious Muslim blood. 
5371 They had played a double game. Originally they were sworn 
allies of the Madinah Muslims under the Prophet, but they secretly 
intrigued with the Makkah Pagans under Abu Sufyan and the 
Madinah Hypocrites. They even tried treacherously to take the life 
of the Prophet while he was on a visit to them, breaking both the 
laws of hospitality and their own sworn alliance. They thought the 
Pagan Quraysh of Makkah and the Hypocrites of Madinah would 
help them, but they did not help them. On the contrary the eleven 
day siege showed them their own helplessness. Their supplies were 
cut off: the exigencies of the siege necessitated the destruction of 
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their outlying palm trees; and the unexpected turn in their fortunes 
disheartened diem. Their hearts were struck with terror and they 
capitulated. But they laid waste their homes before they left: see 
next note. 
5372 Their lives were spared, and they were allowed ten days in 
which to remove themselves, their families, and such goods as they 
could carry. In order to leave no habitations for the Muslims they 
demolished their own houses and laid waste their property, to 
complete the destruction which the operations of war had already 
caused at the hands of the besieging force of the Muslims. 
1 Ali 
But the (Wrath of) Allah Came to them from quarters(5371) from 
which they little expected (it) 
2 Qarai 
2 It is He who expelled the faithless belonging to the People of the 
Book from their homes at the outset of [their] en masse banishment. 
You did not think that they would go out, and they thought their 
fortresses would protect them from Allah. But Allah came at them 
from whence they did not reckon and He cast terror into their hearts. 
They demolish their houses with their own hands and the hands of 
the faithful. So take lesson, O you who have insight! 
2 Qarai But Allah came at them from whence they did not reckon 
3 Unal 
2. He it is Who drove out those who disbelieve from among the 
People of the Book from their (fortified) homes as the first instance 
of gathering (them for punishment and banishment from the 
heartland of Islam). You did not think that they would go forth (so 
easily), just as they thought that their strongholds would protect 
them against God. But (the will of) God came upon them from 
where they had not reckoned (it could come): He cast dread into 
their hearts. And so they were wrecking their homes by their own 
hands, as well as by the hands of the believers.1 Learn a lesson, 
then, Opeople of insight. 
1. When God’s Messenger, upon him be peace and blessings, 
emigrated to Madīnah, he signed a pact with the Jewish tribes 
living there. The pact stipulated that the Jews would remain 
neutral in the hostilities between the Muslims and the pagan 
Quraysh, but if there were to be an attack on Madīnah, they 
would defend the city together with the Muslims. But the 
Jewish tribes were reluctant to honor their agreements. During 
the Battle of Badr, they favored the Makkan polytheists; after 
Badr, they openly encouraged the Quraysh and other Arab 
tribes to unite against the Muslims. They also collaborated 
with the hypocrites, who were apparently an integral part of 
the Muslim body-politic. To sabotage the spread of Islam, they 
began to fan the flames of old animosities between the Aws 
and Khazraj, the two tribes of Madīnan Muslims. Ka’b ibn 
Ashraf, the chief of the Banū Nadīr, went to Makkah and 
recited stirring elegies concerning the Makkans killed at Badr 
to provoke the Quraysh into renewed hostile action. He also 
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slandered the Muslims and satirized God’s Messenger, upon 
him be peace and blessings, in his poems. 
The violation by the Jewish tribes of their obligations 
according to the treaty exceeded all reasonable limits. A few 
months after Badr, a Muslim woman was treated indecently by 
some Jews of Banū Qaynuqa’, the most anti-Muslim Jewish 
tribe. During the ensuing fight, a Muslim and a Jew were 
killed. When God’s Messenger, upon him be peace and 
blessings, reproached them for this conduct and reminded 
them of their treaty obligations, the Jews threatened him: 
“Don’t be misled by your encounter with a people who have 
no knowledge of warfare. You were lucky. But if we fight you, 
you will know that we are the men of war.” 
Finally, God’s Messenger, upon him be peace and blessings, 
had to attack the Jewish Banu Qaynuqa’, he defeated them and 
banished them from the outskirts of Madīnah. 
As for the Jewish Banū Nadīr tribe, its members also secretly 
intrigued with the Makkan pagans and the Madīnan hypocrites 
to destroy the Muslim community once and for all. They even 
tried to kill the Prophet, upon him be peace and blessings, 
while he was visiting them. God’s Messenger asked them to 
leave their strategic position, about three miles south of 
Madīnah, and depart from the city. They would be allowed to 
return every year to gather the produce of their date groves. 
But when ‘Abdullāh ibn Ubayy, the chief of the hypocrites, 
promised them help in case of war, the Banū Nadīr disagreed. 
They had great faith in their strongly built houses and other 
strongholds. 
The Muslim army then besieged them in their fortresses. The Banū 
Nadīr, seeing that neither the Makkan polytheists nor the Madīnan 
hypocrites cared enough to help them, had to leave the city. They 
were dismayed, but their lives were spared. They were given ten 
days to remove themselves, their families, and all they could carry. 
Most of them joined their brethren in Syria and others in Khaybar 
(Ibn Hishām, 3: 47–49, 190–192). 
3 Unal But (the will of) God came upon them from where they had not reckoned (it could come): 
4 Omar & Omar 
2. It is He Who turned out from their homes those who had 
disbelieved (- Banû Nadzîr) from among the People of the Scripture 
on (the occasion of) the first banishment. You never thought that 
they would quit, while they (themselves) thought that their 
strongholds would defend them against (the judgment of) Allâh. 
But (the punishment from) Allâh came upon them from quarters 
they little expected. He struck their hearts with terror so that they 
demolished their houses (partly) with their own hands and (what 
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remained of them was being destroyed) at the hands of the 
believers. So take warning from them O you who have insight! 
4 Omar & Omar 
But (the punishment from) Allâh came upon them from quarters 
they little expected. 
5 Arberry 
It is He who expelled from their habitations the unbelievers among 
the People of the Book at the first mustering. You did not think that 
they would go forth, and they thought that their fortresses would 
defend them against God; then God came upon them from whence 
they had not reckoned, and He cast terror into their hearts as they 
destroyed their houses with their own hands, and the hands of the 
believers; therefore take heed, you who have eyes! (Al-Hashr 59:2, 
English - A. J. Arberry) 
5 Arberry then God came upon them from whence they had not reckoned, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
59:2 He is the One who drove out those who rejected among the 
people of the book from their homes at the very first mass exile. 
You never thought that they would leave, and they thought that 
their fortresses would protect them from God. But then God came 
to them from where they did not expect, and He cast fear into their 
hearts. They destroyed their homes with their own hands and the 
hands of those who acknowledge. So take a lesson, O you who 
possess vision.* 
059:002-6 According to hadith books, there were three Jewish 
tribes in Yathrib: Banu Qaynuqa, Banu al-Nadir and Banu Qurayza. 
They provoked muslims and the first two tribes were forced to leave 
the city with their transportable possessions. However, prophet 
Muhammad allegedly did not forgive Banu Qurayza; their necks 
were struck and their children were made slaves. Estimates of those 
killed vary from 400 to 900. The Quran refers to the event and 
contrary to the claims of hearsay collections, never mentions killing 
or enslaving them, which is in direct contradiction to many verses 
of the Quran. The Quran, in these verses, informs us that a group 
from "The People of the Book" was forced to leave the territory 
because of their violation of the constitution and secretly organizing 
war together with their enemies against muslims (59:1-4). Verse 
59:3 clearly states that they were not penalized further in this world. 
The credibility of the story of Muhammad massacring Bani 
Qurayza Jews has been a controversial subject since the time it was 
published by Ibn Ishaq. Ibn Ishaq, who died in 151 A.H., that is 145 
years after the event in question, was severely criticized by his 
peers for relying on highly exaggerated Jewish stories. He was also 
harshly criticized for presenting forged poetry attributed to famous 
poets. Some of his contemporary scholars, such as Malik, called 
him "a liar." However, his work was later copied by others without 
critical examination. This is an example of hearsay used by dubious 
Jewish reporters for propaganda purposes. Modern scholars found 
astonishing similarities between Ibn Ishaq and the account of 
historian Josephus regarding King Alexander, who ruled in 
Jerusalem before Herod the Great, hung upon rosses 800 Jewish 
captives, and slaughtered their wives and children before their eyes. 
456 
Many other similarities in the details of the story of Banu Qurayza 
and the event reported by Josephus are compelling. Besides, the 
lack of reference or justification in the Quran for such a massacre 
of great magnitude, and the verses instructing principles for 
muslims to abide by removes all credibility from this story (35:18: 
61:4). The Quran gives utmost importance to human life (5:32) and 
considers racism and anti-Semitism evil (49:11-13). 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
But then God came to them from where they did not expect, 
7 Abdel Haleem 
2 It was He who drove those of the People of the Book who broke 
faitha out from their homes at the first gathering of forces––you 
[believers] never thought they would go, and they themselves 
thought their fortifications would protect them against God. God 
came up on them from where they least expected and put panic into 
their hearts: their homes were destroyed by their own hands, and 
the hands of the believers. Learn from this, all of you with insight! 
a They were unfaithful to their agreements with the Prophet (see 
the introduction to this sura). 
7 Abdel Haleem 
God came up on them from where they least expected 
8 Khan 
It was He who turned those People of the Book who denied the truth 
out of their homes in the first banishment. You never thought they 
would go, and they thought their strongholds would protect them 
against God. But God came upon them from where they least 
expected and cast such terror into their hearts that their houses were 
pulled down by their own hands as well as by the hands of the 
believers. Learn a lesson, then, you who are endowed with insight. 
(Al-Hashr 59:2, English - Wahiduddin Khan) 
8 Khan But God came upon them from where they least expected 
9 Elias 
It is He Who removed (expelled) the Kuffaar from among the 
People of the Book (the Jewish Banu Nadheer tribe) from their 
homes (in Madinah) for the first exile (when they attempted to 
assassinate Rasulullaah after being banished from Madinah, they 
proceeded to live in Khaybar). You (Muslims) never thought that 
they (the Jews) would emerge (from their fortresess to surrender) 
and they thought that their fortresses would save them from Allaah, 
but Allah’s grasp came to them from where they never expected. 
(Being well –equipped and wealthy, the Jews did not expect that 
they would be deafeated by the Muslims who were not as wealthy 
or as well-equipped as them.) Allaah cast terror (for the Muslims) 
into their hearts (the harts of the Jews) and (when they prepared to 
leave Madinah,) they uprooted (took down) their homes with their 
hands (to take with them as much as they could carry) and with the 
hands of the Mu’mineen (who assisted theum to leave). So take 
heed, O peop;e with insight! (keep in mind that those who oppose 
Allaah and Rasulullaah are humiliated even in this world). 
9 Elias but Allah’s grasp came to them from where they never expected. 
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10 Usmani 
2. He is the One who expelled the disbelievers of the People of the 
Book from their homes at the time of the first gathering. You did 
not expect that they would leave, and they deemed that their 
fortresses would protect them from Allah. But Allah came to them 
from where they did not expect, and cast fear in their hearts when 
they were spoiling their homes with their own hands and with the 
hands of the believers. So, learn a lesson, O you who have eyes to 
see. 
10 Usmani But Allah came to them from where they did not expect, 
11 Asad 
He it is who turned out of their homes, at the time of (their) first 
gathering (for war), such of the followers of earlier revelation as 
were bent on denying the truth. You did not think (O believers) that 
they would depart (without resistance) - just as they thought that 
their strongholds would protect them against God: but God came 
upon them in a manner which they had not expected, and cast terror 
into their hearts; (and thus) they destroyed their homes by their own 
hands as well as the hands of the believers. Learn a lesson, then, O 
you who are endowed with insight! (Al-Hashr 59:2, English - 
Muhammad Asad) 
11 Asad but God came upon them in a manner which they had not expected, 
12 Malik 
It is He Who drove the disbelievers from among the People of the 
Book (reference is to the Jewish tribe of Banu Al-Nadir) out of their 
homes at the first banishment. You did not think that they would 
ever go out; and they thought that their fortresses would defend 
them from Allah, but the wrath of Allah came to them from where 
they never expected - which cast such terror into their hearts - that 
they destroyed their homes by their own hands as well as by the 
hands of the believers. So learn a lesson from this example! O 
people of insight.[2]  
12 Malik but the wrath of Allah came to them from where they never expected - 
13 Shakir 
[59.2 ] He it is Who caused those who disbelieved of the followers 
of the Book to go forth from their homes at the first banishment you 
did not think that they would go forth, while they were certain that 
their fortresses would defend them against Allah; but Allah came 
to them whence they did not expect, and cast terror into their hearts; 
they demolished their houses with their own hands and the hands 
of the believers; therefore take a lesson, O you who have eyes! 
13 Shakir but Allah came to them whence they did not expect, 
14 Ghali 
2. He is The One Who drove the ones who disbelieved among the 
Population of the Book (Or: The Family of the Book, i.e., the life 
of this world) out of their homes at the first mustering. In no way 
did you surmise that they would go out, and they surmised that their 
fortresses would hold them back from Allah. Then Allah came upon 
them from where they did not (expectedly) reckon, and He hurled 
horror in their hearts (as) they ruined their houses with their (own) 
hands and the hands of the believers. So ponder (on that), you who 
are endowed with beholdings! (i.e., eyesight (s) 
14 Ghali Then Allah came upon them from where they did not (expectedly) reckon, 
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15 Pickthall 
He it is Who hath caused those of the People of the Scripture who 
disbelieved to go forth from their homes unto the first exile. Ye 
deemed not that they would go forth, while they deemed that their 
strongholds would protect them from Allah. But Allah reached 
them from a place whereof they recked not, and cast terror in their 
hearts so that they ruined their houses with their own hands and the 
hands of the believers. So learn a lesson, O ye who have eyes! (Al-
Hashr 59:2, English - Pickthall) 
15 Pickthall But Allah reached them from a place whereof they recked not, 
16 Sarwar 
It is He who drove the unbelievers among the followers of the Book 
(Torah) out of their homes (in the Arabian Peninsula) as the 
firsttime exiles. You did not think that they would leave their homes 
and they thought that their fortresses would save them from Allah. 
The decree of Allah came upon them in a way that even they did 
not expect. He caused such terror to enter their hearts that they 
started to destroy their own homes by their own hands and by those 
of the believers. People of vision, learn from this a lesson. (59:2) 
16 Sarwar The decree of Allah came upon them in a way that even they did not expect. 
17 al-Hilali & Khan 
He it is Who drove out the disbelievers among the people of the 
Scripture (i.e. the Jews of the tribe of Bani An-Nadir) from their 
homes at the first gathering. You did not think that they would get 
out. And they thought that their fortresses would defend them from 
Allah! But Allah's (Torment) reached them from a place whereof 
they expected it not, and He cast terror into their hearts, so that they 
destroyed their own dwellings with their own hands and the hands 
of the believers. Then take admonition, O you with eyes (to see). 
(Al-Hashr 59:2, English - Hilali & Khan) 
17 al-Hilali & Khan 
But Allah's (Torment) reached them from a place whereof they 
expected it not, 
18 al-Mehri 
2. It is He who expelled the ones who disbelieved among the People 
of the Scripture1538 from their homes at the first gathering.1539 
You did not think they would leave, and they thought that their 
fortresses would protect them from God; but [the decree of] God 
came upon them from where they had not expected, and He cast 
terror into their hearts [so] they destroyed their houses by their 
[own] hands and the hands of the believers. So take warning, O 
people of vision. 
1538 Referring to the Jews of Banu-Nadheer, who broke their pact 
with the Messenger of God. 1539 This was the first time they had 
ever been gathered and expelled. 
18 al-Mehri but [the decree of] God came upon them from where they had not expected, 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
* He it is Who expelled those who disbelieve among the People of 
the Book from their homes at the first gathering. You did not think 
they would go forth, and they thought their fortresses would protect 
them from God. Then God came upon them whence they reckoned 
not, and cast terror into their hearts, as they razed their houses with 
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their own hands and with the hands of the believers. So take heed, 
O you who are possessed of sight. 
2Here those who disbelieve among the People of the Book is a 
specific reference to the Banū Naḍīr; see the introduction to this 
sūrah. At the first gathering refers to the gathering of the Muslim 
forces. Alternately, it can be read “to the first gathering” as a 
reference to the Banū Naḍīr’s having been banished to Syria (Ṭ), 
but then gathering in Khaybar. God cast terror into their hearts 
when the Prophet heard of their plans to assassinate him and had 
their leader, Kaʿb ibn Ashraf, executed instead (Q). 
God came upon them whence they reckoned not refers to the fact 
that those who executed Kaʿb had previously been trusted allies of 
the Banū Naḍīr (Q). After being forced to leave their homes, the 
Banū Naḍīr are reported to have taken them apart with their own 
hands, as they sought to take with them anything of value (Ṭ). That 
they razed their houses with their own hands could also be taken as 
an allusion to the fact that their banishment and loss of property 
resulted from their breaking their treaty and then rejecting more 
congenial terms before being forced to forfeit their homes and their 
land altogether. The injunction to take heed, or “reflect,” O you who 
are possessed of sight, is understood by the philosopher and 
jurisprudent Ibn Rushd as a “proof of the obligatory nature of the 
syllogism, or of both the syllogism and legal reasoning (qiyās)” 
(Faṣl al-maqāl, 28). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Then God came upon them whence they reckoned not, 
20 Ahmed 
He is the One Who evicted the disbelievers among the People of 
the Book from their homes at the first gathering (of the forces). You 
never thought that they would leave and they thought that their 
strongholds would defend them against God. But God’s requital 
came to them from directions they little expected, and caused fear 
in their hearts. So, they dismantled their dwellings with their own 
hands and (got them dismantled) at the hands of the believers. 
Learn a lesson, then, O You who are endowed with insight! [‘God 
came’ = His requital came. They dismantled their immovable 
property to prevent the believers from benefiting from it] 
20 Ahmed But God’s requital came to them from directions they little expected, 
21 Ahamed 
59.2.. It is He, Who got out the unbelievers among the People of 
the Book (Scripture) from their homes at the first gathering (of the 
forces). You did not think that they would get out: And they thought 
that their fortresses would defend them from Allah! But the (anger 
of) Allah came to them from sources that they had not expected, 
and He cast fear into their hearts, so that they demolished their 
houses by their own hands, and by the hands of the believers. Take 
warning, then, 
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21 Ahamed But the (anger of) Allah came to them from sources that they had not expected, 
22 Irving 
2. He is the One Who turned those People of the Book who 
disbelieved, out of their homes in the first banishment. 
You (all) did not think that they would leave, while they 
thought that their strongholds would keep God away from 
them. Yet God came at them from where they did not 
anticipate it and cast such panic into their hearts, that they tore 
their houses down with their own hands as well as through 
believers' hands: so learn a lesson, you who have any insight! 
If God had not prescribed expulsion for them, He would still 
have punished them in this world. They shall have the torment 
of Fire in the Hereafter. That is because they have broken off 
with God and His messenger. Anyone who breaks with God 
[finds out] that God is Stern in punishment. 
22 Irving Yet God came at them from where they did not anticipate it 
23 Tahir ul-Qadri 
2. He is the One Who collected the disbelievers from amongst the 
People of the Book (i.e., the tribe of Banu Nadir) from their houses 
and banished them the first time (from Medina towards Syria). You 
did not (even) think that they would go away, and they thought that 
their strong fortresses would save them from (the seizure of) Allah. 
Then (the torment of) Allah came upon them from where they could 
not (even) imagine. And He (Allah) cast terror into their hearts, 
(and thus) they ruined their houses with their own hands and the 
believers’ hands. So, learn a lesson (from it), O people of vision! 
23 Tahir ul-Qadri 
Then (the torment of) Allah came upon them from where they could 
not (even) imagine 
24 Itani 
2. It is He who evicted those who disbelieved among the People of 
the Book from their homes at the first mobilization. You did not 
think they would leave, and they thought their fortresses would 
protect them from God. But God came at them from where they 
never expected, and threw terror into their hearts. They wrecked 
their homes with their own hands, and by the hands of the believers. 
Therefore, take a lesson, O you who have insight. 
24 Itani But God came at them from where they never expected, 
25 
The 
Monotheist 
Group 
59:2 He is the One who drove out those who disbelieved among the 
people of the Book from their homes at the very first mobilization. 
You never thought that they would leave, and they thought that 
their fortresses would protect them from God. But then God came 
to them from where they did not expect, and He cast terror into their 
hearts. They destroyed their homes with their own hands and the 
hands of the believers. So learn from this, O you who possess 
vision. 
25 
The 
Monotheist 
Group 
But then God came to them from where they did not expect, 
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1 Ali 22. And thy Lord cometh, and His angels, rank upon rank, 
1 Ali 22. And thy Lord cometh, and His angels, rank upon rank, 
2 Qarai and your Lord and the angels arrive in ranks, 
2 Qarai and your Lord and the angels arrive in ranks, 
3 Unal 22. And your Lord comes (unveils His Power and Majesty), and the angels in row upon row; 
3 Unal 
And your Lord comes (unveils His Power and Majesty), and the 
angels in row upon row; 
4 Omar & Omar 
22. And when (the judgment of) your Lord comes (to pass), and the 
angels (descend also) ranged rank on rank (to execute His decree), 
4 Omar & Omar 
22. And when (the judgment of) your Lord comes (to pass), and the 
angels (descend also) ranged rank on rank (to execute His decree), 
5 Arberry and thy Lord comes, and the angels rank on rank, (Al-Fajr 89:22, English - A. J. Arberry) 
5 Arberry and thy Lord comes, and the angels rank on rank, (Al-Fajr 89:22, English - A. J. Arberry) 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
89:22 Your Lord comes with the angels row after row. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
89:22 Your Lord comes with the angels row after row. 
7 Abdel Haleem 
22 when your Lord comes with the angels, rank upon rank, 
7 Abdel Haleem 
22 when your Lord comes with the angels, rank upon rank, 
8 Khan when your Lord comes down with the angels, rank upon rank, (Al-Fajr 89:22, English - Wahiduddin Khan) 
8 Khan when your Lord comes down with the angels, rank upon rank, 
9 Elias …(the day) when your Rabb shall commence proceedings (to take reckoning together) with the angels (who will appear) in rows… 
9 Elias …(the day) when your Rabb shall commence proceedings (to take reckoning together) with the angels (who will appear) in rows… 
10 Usmani 22. and your Lord will come, and the angels as well, lined up in rows, 
10 Usmani 22. and your Lord will come, and the angels as well, lined up in rows, 
11 Asad 
and (the majesty of) thy Sustainer stands revealed, as well as (the 
true nature of) the angels; rank upon rank? (Al-Fajr 89:22, English 
- Muhammad Asad) 
11 Asad and (the majesty of) thy Sustainer stands revealed, as well as (the true nature of) the angels; rank upon rank? 
12 Malik your Rabb will come, with angels standing in ranks,[22]  
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12 Malik your Rabb will come, with angels standing in ranks,[22]  
13 Shakir And your Lord comes and (also) the angels in ranks, (Al-Fajr 89:22, English - Mohammad Habib Shakir) 
13 Shakir And your Lord comes and (also) the angels in ranks, 
14 Ghali 22. And your Lord comes, and the Angels rank on rank, 
14 Ghali 22. And your Lord comes, and the Angels rank on rank, 
15 Pickthall And thy Lord shall come with angels, rank on rank, (Al-Fajr 89:22, English - Pickthall) 
15 Pickthall And thy Lord shall come with angels, rank on rank, 
16 Sarwar 
and (when you find yourself) in the presence of your Lord and the 
rows and rows of angels, (your greed for riches will be of no avail 
to you). (89:22) 
16 Sarwar 
and (when you find yourself) in the presence of your Lord and the 
rows and rows of angels, (your greed for riches will be of no avail 
to you). (89:22) 
17 al-Hilali & Khan 
And your Lord comes with the angels in rows, (Al-Fajr 89:22, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
And your Lord comes with the angels in rows, 
18 al-Mehri 
22. And your Lord has come1790 and the angels, rank upon rank, 
1790 To pass judgement. See footnote to 2:19. 
18 al-Mehri 22. And your Lord has come1790 and the angels, rank upon rank, 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
" and your Lord comes with the angels, row upon row; 
22As God is not considered to have a body or be a “thing” that 
can be said to be in a particular place or to move from one place to 
another, some commentators read this verse as an allusion to God’s 
Power, Decree, or Command (Q, R). Others say that it indicates 
God’s Presence, because true knowledge (maʿrifah) of God will 
come on that Day, even if some had denied God before it (R, Ṭs). 
It is said that the angels will be lined up like Muslims in prayer (Ṭs). 
Others say the angels will descend from every heaven forming lines 
around the believers (R; cf. 78:38). 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
and your Lord comes with the angels, row upon row 
20 Ahmed 
And your Lord comes, and His angels, rank upon rank. [A great 
Revolution will come and the Divine System will be established. 
The Universal forces will line up to that end] 
20 Ahmed 
And your Lord comes, and His angels, rank upon rank. [A great 
Revolution will come and the Divine System will be established. 
The Universal forces will line up to that end] 
21 Ahamed 89.22. And your Mighty Lord arrives and His angels, rank upon rank, 
21 Ahamed 89.22. And your Mighty Lord arrives and His angels, rank upon rank, 
463 
22 Irving 
21. Indeed when the earth has been completely flattened out 
and your Lord comes with the angels, row upon row, and 
brings up Hell on that day; on that day everyman will 
remember, as if remembrance even matters to him! He will 
say: "It's too bad for me! What did I send on ahead during my 
lifetime?" 
22 Irving your Lord comes with the angels, row upon row, 
23 Tahir ul-Qadri 
22. And your Lord will unveil His Light and the angels will appear 
(before His presence) rank upon rank, 
23 Tahir ul-Qadri 
And your Lord will unveil His Light and the angels will appear 
(before His presence) rank upon rank, 
24 Itani 22. And your Lord comes, with the angels, row after row. 
24 Itani And your Lord comes, with the angels, row after row. 
25 
The 
Monotheist 
Group 
89:22 And your Lord comes with the angels row after row. 
25 
The 
Monotheist 
Group 
89:22 And your Lord comes with the angels row after row. 
22 
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1 Ali 
255. Allah. There is no god but He,-the Living, the Selfsubsisting, 
Eternal(296). No slumber can seize Him nor sleep. His are all things 
in the heavens and on earth. Who is there can intercede in His 
presence except as He permitteth? He knoweth what (appeareth to 
His creatures as) before or after or behind them(297). Nor shall they 
compass aught of His knowledge except as He willeth. His Throne 
doth extend(298) over the heavens and the earth, and He feeleth no 
fatigue in guarding and preserving them(299) for He is the Most 
High, the Supreme (in glory). 
296 This is Ayat al Kursi, the "Verse of the Throne". Who can 
translate its glorious meaning, or reproduce the rhythm of its well-
chosen and comprehensive words? Even in the original Arabic the 
meaning seems to be greater than can be expressed in words. The 
attributes of Allah are different from anything we know in our 
present world: He lives, but His life is self-subsisting and eternal: 
it does not depend upon other beings and is not limited to time and 
space. Perhaps the attribute of Qayyum includes not only the idea 
of "Self-subsisting" but also the idea of "Keeping up and 
maintaining all life." His life being the source and constant support 
of all derived forms of life. Perfect life is perfect activity, in contrast 
464 
to the imperfect life which we see around us, which is not only 
subject to death but to the need for rest or slowed-down activity, 
(something which is between activity and sleep, for which I, in 
common with other translators, have used the word "slumber") and 
the need for full sleep itself. But Allah has no need for rest or sleep. 
His activity, like His life, is perfect and self-subsisting. Contrast 
with this the expression used in Psalms 78:65: "Then the Lord 
awaked as one out of sleep, and like a mighty man that shouteth by 
reason of wine." (Cf. 20:109-110). (R). 297 After we realise that 
His Life is absolute Life, His Being is absolute Being, while others 
are contingent and evanescent, our ideas of heaven and earth vanish 
like shadows. What is behind that shadow is He. Such reality as our 
heavens and our earth possess is a reflection of His absolute 
Reality. The pantheist places the wrong accent when he says that 
everything is He. The truth is better expressed when we say that 
everything is His. How then can any creatures stand before Him as 
of right, and claim to intercede for a fellow-creature? In the first 
place both are His, and He cares as much for one as for the other. 
In the second place, they are both dependent on His will and 
command. But He in His Wisdom and Plan may grade His creatures 
and give one superiority over another. Then by His will and 
permission such a one may intercede or help according to the laws 
and duties laid on him. Allah's knowledge is absolute, and is not 
conditioned by Time or Space. To us, His creatures, these 
conditions always apply. His knowledge and our knowledge are 
therefore in different categories, and our knowledge only gets some 
reflection of Reality when it accords with His Will and Plan. (Cf. 
20:110). 
298 Throne: seat, power, knowledge, symbol of authority. In our 
thoughts we exhaust everything when we say "the heavens and the 
earth". Well, then, in everything is the working of Allah's power, 
and will, and authority. Everything of course includes spiritual 
things as well as things of sense. (R). 
299 A life of activity that is imperfect or relative would not only 
need rest for carrying on its own activities, but would be in need of 
double rest when it has to look after and guard, or cherish, or help 
other activities. In contrast with this is the Absolute Life, which is 
free from any such need or contingency. For it is supreme above 
anything that we can conceive. 
1 Ali 
His Throne doth extend(298) over the heavens and the earth, 
298 Throne: seat, power, knowledge, symbol of authority. In our 
thoughts we exhaust everything when we say "the heavens and the 
earth". Well, then, in everything is the working of Allah's power, 
and will, and authority. Everything of course includes spiritual 
things as well as things of sense. (R). 
2 Qarai 
255 Allah—there is no god except Him— is the Living One, the 
All-sustainer. Neither drowsiness befalls Him nor sleep. To Him 
belongs whatever is in the heavens and whatever is on the earth. 
465 
Who is it that may intercede with Him except with His permission? 
He knows that which is before them and that which is behind them, 
and they do not comprehend anything of His knowledge except 
what He wishes. His seat embraces the heavens and the earth, and 
He is not wearied by their preservation, and He is the All-exalted, 
the All-supreme. 
2 Qarai His seat embraces the heavens and the earth 
3 Unal 
255. God, there is no deity but He; the All-Living, the Self-
Subsisting (by Whom all subsist). Slumber does not seize Him, nor 
sleep. His is all that is in the heavens and all that is on the earth. 
Who is there that will intercede with Him save by His leave? He 
knows what lies before them and what lies after them (what lies in 
their future and in their past, what is known to them and what is 
hidden from them); and they do not comprehend anything of His 
Knowledge save what He wills. His Seat (of dominion) embraces 
the heavens and the earth, and the preserving of them does not 
weary Him; He is the All-Exalted, the Supreme. 
3 Unal His Seat (of dominion) embraces the heavens and the earth, 
4 Omar & Omar 
255. Allâh, there is no other, cannot be and will never be one worthy 
of worship but He, the Ever Living, Self-Subsisting and All-
Sustaining. Slumber overtakes Him not, nor sleep. Whatsoever is 
in the heavens and whatsoever is in the earth belongs to Him. Who 
is there that will intercede with Him, save by His leave? He knows 
their future and their past; and they encompass nothing of His 
knowledge (of the things) except of such (things) as He (Himself) 
pleases (to tell). His knowledge and suzerainty extends over the 
heavens and the earth and the care of them both tires Him not. He 
is the Supreme, the Great. 
4 Omar & Omar 
His knowledge and suzerainty extends over the heavens and the 
earth 
5 Arberry 
God there is no god but He, the Living, the Everlasting. Slumber 
seizes Him not, neither sleep; to Him belongs all that is in the 
heavens and the earth. Who is there that shall intercede with Him 
save by His leave? He knows what lies before them and what is 
after them, and they comprehend not anything of His knowledge 
save such as He wills. His Throne comprises the heavens and earth; 
the preserving of them oppresses Him not; He is the All-high, the 
All-glorious. (Al-Baqara 2:255, English - A. J. Arberry) 
5 Arberry His Throne comprises the heavens and earth 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:255 God, there is no god but He, the Living, the Sustainer. No 
slumber or sleep overtakes Him; to Him belongs all that is in the 
heavens and in the earth. Who will intercede with Him except by 
His leave? He knows their present and their future, and they do not 
have any of His knowledge except for what He wishes. His throne 
encompasses all of the heavens and the earth and it is easy for Him 
to preserve them. He is the High, the Great.* 
002:255 The verse rejects the distortion seeped into the Old 
Testament depicting God as resting or sleeping (Genesis 2:2; 
Exodus 31:17; Psalms 78:65; 44:23). See 7:180. 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban His throne encompasses all of the heavens and the earth 
7 Abdel Haleem 
255God: there is no god but Him, the Ever Living, the Ever 
Watchful.b Neither slumber nor sleep overtakes Him. All that is in 
the heavens and in the earth belongs to Him. Who is there that can 
intercede with Him except by His leave? He knows what is before 
them and what is behind them, but they do not comprehend any of 
His knowledge except what He wills. His throne extends over the 
heavens and the earth; it does not weary Him to preserve them both. 
He is the Most High, the Tremendous. b Cf. 13: 33. 
7 Abdel Haleem His throne extends over the heavens and the earth 
8 Khan 
God: there is no deity save Him, the Living, the Eternal One. 
Neither slumber nor sleep overtakes Him. To Him belong 
whatsoever is in the heavens and whatsoever is on the earth. Who 
can intercede with Him except by His permission? He knows all 
that is before them and all that is behind them. They can grasp only 
that part of His knowledge which He wills. His throne extends over 
the heavens and the earth; and their upholding does not weary Him. 
He is the Sublime, the Almighty One! (Al-Baqara 2:255, English - 
Wahiduddin Khan) 
8 Khan His throne extends over the heavens and the earth; 
9 Elias 
Allaah ( is such that) besides Him there is no Allaah, He is Ever 
Living, the Maintainer (of everything). Neither drowsiness nor 
sleep overomes Him. To Him belongs all that is in the skies and all 
withing the earth. Who is there that can intercede before Him 
without His permission? (None cand do this.) He knows what is 
before them (He knows what lies ahead for His creation) and what 
is behind them while they surround (ossess) bnone of His 
knowledge except if He wills (except what he teaches them0. His 
throne (His knowledge and His power) includes (extends over 
them) and He never tires of caring for them. He is High (above His 
creation), the Tremendous (the supreme). 
9 Elias His throne (His knowledge and His power) includes (extends over them) 
10 Usmani 
255. Allah: There is no god but He, the Living, the All- Sustaining. 
Neither dozing overtakes Him nor sleep. To Him belongs all that is 
in the heavens and all that is on the earth. Who can intercede with 
Him without His permission? He knows what is before them and 
what is behind them; while they encompass nothing of His 
knowledge, except what He wills. His Kursiyy (Chair) extends to 
the Heavens and to the Earth, and it does not weary Him to look 
after them. He is the All High, the Supreme. 
10 Usmani His Kursiyy (Chair) extends to the Heavens and to the Earth, 
11 Asad 
GOD - there is no deity save Him, the Ever-Living, the Self-
Subsistent Fount of All Being. Neither slumber overtakes Him, nor 
sleep. His is all that is in the heavens and all that is on earth. Who 
is there that could intercede with Him, unless it be by His leave? 
467 
He knows all that lies open before men and all that is hidden from 
them, whereas they cannot attain to aught of His knowledge save 
that which He wills (them to attain). His eternal power overspreads 
the heavens and the earth, and their upholding wearies Him not. 
And he alone is truly exalted, tremendous. (Al-Baqara 2:255, 
English - Muhammad Asad) 
11 Asad His eternal power overspreads the heavens and the earth 
12 Malik 
Allah! There is no god but Him: the Living, the Eternal. He neither 
slumbers nor sleeps. To Him belongs all that is in the Heavens and 
the Earth. Who can intercede with Him without His permission? He 
knows what is before them and what is behind them. They cannot 
gain access to any thing out of His knowledge except what He 
pleases. His throne is more vast than the heavens and the earth, and 
guarding of these both does not fatigue Him. He is the Exalted, the 
Supreme.[255]  
12 Malik His throne is more vast than the heavens and the earth, 
13 Shakir 
[2.255] Allah is He besides Whom there is no god, the Everliving, 
the Self-subsisting by Whom all subsist; slumber does not overtake 
Him nor sleep; whatever is in the heavens and whatever is in the 
earth is His; who is he that can intercede with Him but by His 
permission? He knows what is before them and what is behind 
them, and they cannot comprehend anything out of His knowledge 
except what He pleases, His knowledge extends over the heavens 
and the earth, and the preservation of them both tires Him not, and 
He is the Most High, the Great. 
13 Shakir His knowledge extends over the heavens and the earth, 
14 Ghali 
255. Allah. There is no god except He, The Ever-Living, The 
Superb Upright Sustainer. Slumber does not overtake Him, nor 
sleep; to Him (belongs) whatever is in the heavens and whatever is 
in the earth. Who is there that intercedes for His Providence except 
by His Permission? He knows whatever is in front of them 
(Literally: between their hands) and whatever is behind them, and 
they do not encompass anything of His Knowledge except whatever 
He has decided. His Chair embraces the heavens and the earth; the 
preserving of them (Literally: them both) does not tire Him; and He 
is The Ever-Exalted, The Ever-Magnificent. 
14 Ghali His Chair embraces the heavens and the earth; 
15 Pickthall 
Allah! There is no deity save Him, the Alive, the Eternal. Neither 
slumber nor sleep overtaketh Him. Unto Him belongeth whatsoever 
is in the heavens and whatsoever is in the earth. Who is he that 
intercedeth with Him save by His leave? He knoweth that which is 
in front of them and that which is behind them, while they 
encompass nothing of His knowledge save what He will. His throne 
includeth the heavens and the earth, and He is never weary of 
preserving them. He is the Sublime, the Tremendous. (Al-Baqara 
2:255, English - Pickthall) 
15 Pickthall His throne includeth the heavens and the earth, 
16 Sarwar 
Allah exists. There is no ’llah (one deserving to be worshipped) but 
He, the Everlasting and the Guardian of life. Drowsiness or sleep 
do not seize Him. To Him belongs all that is in the heavens and the 
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earth. No one can intercede with Him for others except by His 
permission. He knows about people's present and past. No one can 
grasp anything from His knowledge besides what He has permitted 
them to grasp. The heavens and the earth are under His dominion. 
He does not experience fatigue in preserving them both. He is the 
Highest and the Greatest. (2:255) 
16 Sarwar The heavens and the earth are under His dominion 
17 al-Hilali & Khan 
Allah! La ilaha illa Huwa (none has the right to be worshipped but 
He), the Ever Living, the One Who sustains and protects all that 
exists. Neither slumber, nor sleep overtake Him. To Him belongs 
whatever is in the heavens and whatever is on earth. Who is he that 
can intercede with Him except with His Permission? He knows 
what happens to them (His creatures) in this world, and what will 
happen to them in the Hereafter. And they will never compass 
anything of His Knowledge except that which He wills. His Kursi 
extends over the heavens and the earth, and He feels no fatigue in 
guarding and preserving them. And He is the Most High, the Most 
Great. [This Verse 2:255 is called Ayat-ul-Kursi.] (Al-Baqara 
2:255, English - Hilali & Khan) 
17 al-Hilali & Khan His Kursi extends over the heavens and the earth, 
18 al-Mehri 
255. God - there is no deity except Him, the Ever-Living, the 
Sustainer of [all] existence. Neither drowsiness overtakes Him nor 
sleep. To Him belongs whatever is in the heavens and whatever is 
on the earth. Who is it that can intercede with Him except by His 
permission? He knows what is [presently] before them and what 
will be after them,86 and they encompass not a thing of His 
knowledge except for what He wills. His Kursi87 extends over the 
heavens and the earth, and their preservation tires Him not. And He 
is the Most High, the Most Great. 
86 God’s knowledge encompasses every aspect of His creations in 
the past, present and future. 
87 Chair or footstool. It is not to be confused with al-‘Arsh (the 
Throne), which is infinitely higher and greater than al-Kursi. 
18 al-Mehri 
His Kursi87 extends over the heavens and the earth 
87 Chair or footstool. It is not to be confused with al-‘Arsh (the 
Throne), which is infinitely higher and greater than al-Kursi. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
ɕ God, there is no god but He, the Living, the Self-Subsisting. 
Neither slumber overtakes Him nor sleep. Unto Him belongs 
whatsoever is in the heavens and whatsoever is on the earth. Who 
is there who may intercede with Him save by His leave? He knows 
that which is before them and that which is behind them. And they 
encompass nothing of His Knowledge, save what He wills. His 
Pedestal embraces the heavens and the earth. Protecting them tires 
Him not, and He is the Exalted, the Magnificent. 
469 
255This verse is known as Āyat al-Kursī, the “Pedestal Verse,” 
sometimes rendered “Throne Verse,” and is perhaps the most well 
known single verse of the Quran, taking its name from the Pedestal 
(kursī) mentioned in it. It is often recited by Muslims setting out on 
a journey or seeking either spiritual or physical protection; and like 
the short sūrahs toward the end of the Quran, it is often one of the 
first passages Muslims memorize. The Prophet told his 
Companions to recite it before going to sleep, identified it as the 
greatest verse (āyah) of the Quran, and said that it was “a fourth of 
the Quran.” This is one among many other aḥādīth that speak of its 
special place (IK). It is one of the most common passages of the 
Quran to adorn mosques and private homes and is often carried on 
one’s person in the form of pendant, amulet, or similar object. 
There is no god but He also appears in v. 163; 3:2 (where the 
Living, the Self-Subsisting also appears); 3:6; 4:87; 6:102; 7:158; 
and in many other places. Within the text of the Quran, the 
shahādah, or testimony of faith, takes the form “God, there is no 
god but He” much more often than “There is no god but God.” 
The Living (al-Ḥayy) is, doctrinally speaking, one of the most 
important Divine Names in Islam, considered to be among the 
“mothers of the Names” (ummahāt al-asmāʾ), and occupies a place 
in Islamic theology conceptually equivalent to Being. 
Theologically, a living cosmos, and the Throne is above the 
Pedestal, a symbolism that would collapse with the use of 
“footstool” to translate kursī, since a footstool sits in front of a 
throne, not underneath it. 
There are various aḥādīth that state that the Pedestal 
encompasses the heavens and the earth, and the Throne 
encompasses the Pedestal (IK). According to Ibn ʿAbbās the 
heavens and the earth in comparison to the Pedestal are like a ring 
cast into the wilderness (IK). Others interpret Pedestal to mean 
knowledge, sovereignty, or authority, used metonymously here the 
way one uses “the crown” to refer to a monarch (R). Muslims 
attempt to avoid the two extremes of interpreting such passages as 
only metaphor or allegory, which allows human beings to read their 
own desires into the meaning of the Quran, and literalistic 
anthropomorphism, which assigns to God location in space and feet 
comparable to our own. In esoteric commentaries on the Quran, 
both kursī and ʿ arsh possessed specific symbolic meanings, and the 
verse is seen to contain in its inner meaning a whole cosmology. 
Protecting them, referring to the aforementioned heavens and earth, 
means that God sustains their very being encompassing the whole 
created order. Tires Him not can also mean “is not difficult for 
Him” (R) or it does not cause Him to stop. 
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His Pedestal embraces the heavens and the earth. 
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There are various aḥādīth that state that the Pedestal encompasses 
the heavens and the earth, and the Throne encompasses the Pedestal 
(IK). According to Ibn ʿAbbās the heavens and the earth in 
comparison to the Pedestal are like a ring cast into the wilderness 
(IK). Others interpret Pedestal to mean knowledge, sovereignty, or 
authority, used metonymously here the way one uses “the crown” 
to refer to a monarch (R). Muslims attempt to avoid the two 
extremes of interpreting such passages as only metaphor or 
allegory, which allows human beings to read their own desires into 
the meaning of the Quran, and literalistic anthropomorphism, 
which assigns to God location in space and feet comparable to our 
own. 
20 Ahmed 
(These directions, tidings and warnings come from God) the One 
True God, there is no god but He, the Living, the Originator of life, 
the Self-Subsisting Sustainer of all creation. Neither slumber, nor 
sleep overtakes Him. All that exists in the highs and the lows, in the 
heavens and earth, belongs to Him alone. Who can intercede in His 
Court except by His Leave, and then, only in accordance with His 
laws? He knows what lies open before humans and what is hidden 
from them. His knowledge transcends time and space. No one can 
encompass a trace of His knowledge but through His laws. The 
Throne of His Supreme Control extends over the highs and the 
lows. No fatigue touches Him as He benevolently guards His 
Dominion and creation. He is the Glorious, the Supreme. [Verse 
2:255, commonly known as Ayat-al-Kursi (Verse of the Throne), 
is greatly revered by many Muslims for its grandeur, eloquence and 
blessing. Shafa’ah = Commonly translated as Intercession = To 
stand up as witness = Give evidence = Vindicate the truth. 2:48, 
2:123, 4:85, 6:51, 6:70, 10:3, 19:87, 20:109, 21:28, 32:4, 34:23, 
39:44, 43:86, 74:48] 
20 Ahmed The Throne of His Supreme Control extends over the highs and the lows. 
21 Ahamed 
2.255.. Allah! There is no god but He- The Living,- The Self-
Sufficient,- The Infinitely Enduring,- Slumber or sleep never 
reaches Him. All things are His, in the heavens and on the earth. 
Who is there who can plead in His presence except as He permits? 
He knows what (appears to His creatures), before or after or behind 
them. They shall not understand the smallest fragment of His 
knowledge except as He wills. His Throne extends over the heavens 
and over the earth, and He does not tire in guarding and preserving 
them; And He is the Most High (Al-A'li), the Supreme (Al-Azeem, 
in Glory). [This Holy Verse glorifying Allah is known as Ayât-ul-
Kursi.] 
21 Ahamed His Throne extends over the heavens and over the earth 
22 Irving 
255. God! There is no deity except Him,  the Living, the 
Eternal!  Slumber does not overtake Him, nor does sleep.  What the 
Heavens hold and what Earth holds [belongs] to Him. Who is there 
to intercede with Him except by His permission? He knows what 
lies before them and what's behind them, while they embrace 
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nothing of His knowledge except whatever He may wish. His Seat 
extends far over Heaven and Earth; preserving them both does not 
overburden Him. He is the Sublime, the Almighty! 
22 Irving . His Seat extends far over Heaven and Earth; 
23 Tahir ul-Qadri 
255. Allah! None is worthy of worship but He, the Ever-Living, the 
Self-Subsisting, the One Who sustains and protects (the entire 
universe with His strategy). He is seized by neither slumber nor 
sleep. Whatever is in the heavens and whatever is in the earth 
belongs to Him alone. Who can dare intercede with Him except by 
His permission? (He) knows all that is (happening or has happened) 
before the Creation, and all that is (about to happen) after them; and 
they cannot encompass anything of His knowledge except that 
which He wills. His Throne (of Empire and Power and Authority) 
encompasses the heavens and the earth, and the protection of both 
(the earth and the heavens) does not pose Him any difficulty. And 
He alone is Most High, Most Great 
23 Tahir ul-Qadri 
His Throne (of Empire and Power and Authority) encompasses the 
heavens and the earth, 
24 Itani 
255. God! There is no god except He, the Living, the Everlasting. 
Neither slumber overtakes Him, nor sleep. To Him belongs 
everything in the heavens and everything on earth. Who is he that 
can intercede with Him except with His permission? He knows 
what is before them, and what is behind them; and they cannot 
grasp any of His knowledge, except as He wills. His Throne extends 
over the heavens and the earth, and their preservation does not 
burden Him. He is the Most High, the Great. 
24 Itani His Throne extends over the heavens and the earth, 
25 
The 
Monotheist 
Group 
2:255 God, there is no god except He, the Living, the Sustainer. No 
slumber or sleep overtakes Him; to Him belongs all that is in the 
heavens and the earth. Who will intercede with Him except with 
His permission? He knows their present and their future, and they 
do not have any of His knowledge except for what He wishes. His 
Throne encompasses all of the heavens and the earth and it is easy 
for Him to preserve them. He is the Most High, the Great. 
25 
The 
Monotheist 
Group His Throne encompasses all of the heavens and the earth 
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1 Ali 
7. He it is Who created the heavens and the earth in six Days(1501) 
- and His Throne was over the Waters -(1502) that He might try 
you,(1503) which of you is best in conduct. But if thou wert to say 
to them, "Ye shall indeed be raised up after death", the Unbelievers 
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would be sure to say,(1504) "This is nothing but obvious sorcery!" 
1501 Seen. 1031 to 7:54. 
1502 It is scientifically correct to say that all life was evolved out 
of the waters, and this statement also occurs in the Qur'an, 21:30. 
Some such meaning, I think, also attaches to the Gen. 1:2. The past 
tense "was" refers to the time before life developed in solid farms, 
on land and in air. (R). 
1503 The Creation we see around us is not idle sport or play (in 
Hindi, Lila) or whim on the part of Allah. It is the medium through 
which our spiritual life is to develop, with such free will as we have. 
This life is our testing time. 
1504 The Unbelievers, who do not believe in a Future life, think all 
talk of it is like a sorcerer's talk, empty of reality. But in this they 
show their ignorance, and they are begging the question. 
1 Ali 
and His Throne was over the Waters -(1502) 
1502 It is scientifically correct to say that all life was evolved out 
of the waters, and this statement also occurs in the Qur'an, 21:30. 
Some such meaning, I think, also attaches to the Gen. 1:2. The past 
tense "was" refers to the time before life developed in solid farms, 
on land and in air. (R). 
2 Qarai 
It is He who created the heavens and the earth in six days —and 
His Throne was [then] upon the waters— that He may test you [to 
see] which of you is best in conduct. Yet if you say, ‘You will 
indeed be raised up after death,’ the faithless will surely say, ‘This 
is nothing but plain magic.’ 
2 Qarai —and His Throne was [then] upon the waters 
3 Unal 
7. He it is Who has created the heavens and the earth in six days – 
His Supreme Throne was upon the water2 – that He might make 
trial of you to manifest which of you is best in conduct. Yet, if you 
say (to people), “(Your proper abode is the Hereafter, where you 
will be either in bliss or suffering according to your conduct in the 
world. That is why) you are bound to be raised after death,” those 
who persist in unbelief will say: “This is clearly nothing but an 
enchanting delusion.” 
2. For the creation of the heavens and the earth and the nature 
of the Supreme Throne, see sūrah 2: 28, note 28; sūrah 7: 54, 
note 13. 
The statement, His Supreme Throne was upon the water, is either a 
continuation of He has created the heavens and the earth in six days; 
or adds an additional meaning to it; or it has both functions, which 
seems to be more befitting of the Qur’ān’s matchless eloquence. 
In the first case, the meaning is: He has created the heavens 
and the earth in six days, and His Supreme Throne was upon 
the water. When considered together with, We have made 
every living thing from water (21: 30), this verse is indicating 
473 
the stage where the heavens and the earth were created and the 
earth was made ready for life, denoting that it is water which 
lies at the essence of every thing and being. As is known, the 
main element in all things, including solid objects, is water. In 
a prayer recited by God’s Messenger, upon him be peace and 
blessings, it is said: “All-Glorified is He Who has laid soil 
upon a fluid solidified.” This means that rocks and mountains 
were formed as a result of this solidification, and their 
crumbling into parts over time has formed the stratum of soil. 
In the second case, the meaning is: He it is Who has created the 
heavens and the earth in six days while His Supreme Throne was 
upon the water. This denotes that there was water before the 
creation of the heavens and the earth. Considering that the Qur’ān 
sometimes uses the word mā (water) to mean fluid and liquid, the 
water here may mean a fluid substance which was the origin of both 
the heavens and the earth. According to some physicists, this 
substance is ether. The Prophetic Tradition, “God’s Will and 
Favoring was upon amā both below and above of which there was 
no air,” (at-Tirmidhī, “Tafsîr Hūd,” HN: 3108) clarifies this point. 
It is possible that amā may be ether (Tereddütler 1: 219). 
3 Unal 
– His Supreme Throne was upon the water2 – 
2. For the creation of the heavens and the earth and the nature 
of the Supreme Throne, see sūrah 2: 28, note 28; sūrah 7: 54, 
note 13. 
this verse is indicating the stage where the heavens and the earth 
were created and the earth was made ready for life, denoting that it 
is water which lies at the essence of every thing and being. 
This denotes that there was water before the creation of the heavens 
and the earth. 
“God’s Will and Favoring was upon amā both below and above of 
which there was no air,” (at-Tirmidhī, “Tafsîr Hūd,” HN: 3108) 
clarifies this point. It is possible that amā may be ether (Tereddütler 
1: 219). 
4 Omar & Omar 
7. And it is He Who created the heavens and the earth in six aeons 
and His Throne (of power ever) rests on water (to which the life is 
due), that He might show whoever of you is best in deeds and 
conduct. And if you were to say (to them), ‘You are indeed going 
to be raised after death,’ those who disbelieve will certainly say, 
‘This is naught but an obvious hoax.’ 
4 Omar & Omar His Throne (of power ever) rests on water (to which the life is due), 
5 Arberry 
And it is He who created the heavens and the earth in six days, and 
His Throne was upon the waters -- that He might try you, which 
one of you is fairer in works. And if thou sayest, 'you shall surely 
be raised up after death,' the unbelievers will say, 'This is naught 
but a manifest sorcery.' (Hud 11:7, English - A. J. Arberry) 
5 Arberry and His Throne was upon the waters -- 
474 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
11:7 He is the One who created the heavens and earth in six days, 
and His dominion was upon the water, and to test who from 
amongst you works the best. When you say, "You will be 
resurrected after death." those who rejected will say, "This is but 
clear magic!"* 
011:007 The expression "six days" provide comparison. For 
instance, we learn that though the creation of galaxies took two 
days, the creation of earth to be habitable for life took four days 
(41:10- 12). In other words, the creation of earth started 13.7 billion 
x 4/6 years ago. As for time, the Quran informs us that it is relative 
(32:5 and 70:4). The earth was initially covered with water; lands 
emerged later. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban and His dominion was upon the water, 
7 Abdel Haleem 
7 It is He who created the heavens and the earth in six Days a ––
His ruleb extends over the watersc too––so as to test which of you 
does best. Yet [Prophet], if you say to them, ‘You will be 
resurrected after death,’ the disbelievers are sure to answer, ‘This 
is clearly nothing but sorcery.’ 
a See also 22: 47; 32: 4; 41: 9 ff. 
b ‘Rule’ is one of the meanings of the Arabic word _arsh, normally 
translated as ‘throne’ (al-Mu_jam al-Wasit). c Cf. 21: 30. 
7 Abdel Haleem His rule b extends over the watersc too 
8 Khan 
Enthroned above the waters, it was He who created the heavens and 
the earth in six Days [periods], in order to test which of you is best 
in conduct. If you say, "You will [all] be raised up after death," 
those who deny the truth will say, "This is just sheer sorcery!" (Hud 
11:7, English - Wahiduddin Khan) 
8 Khan Enthroned above the waters, 
9 Elias 
It is He 9Allaah)b Who created the heavens and the earth in six days 
when His throne whas upon water, to test which of you carries out 
better actions (Allah created these things so that by seeing them, 
man can recognize Allaah’s power and oneness and by using them, 
man can be thankful to Him. While many passed the test ne 
recoginisng Him and thanking Him, others did not). Surely if you 
say, “Indeed you will be resurrected (brought back to life) after 
death,” those who commit kufr will definitely reply, “This 
(Qura’aan shich speaks about resurrection) is ovviously magic 
9because it is most convincing)>” 
9 Elias when His throne whas upon water, 
10 Usmani 
7. He is the One who created the heavens and the earth in six days, 
while His throne was on water, so that He might test you as to who 
among you is better in deed. And if you say, “You shall be raised 
after death,” the disbelievers will surely say, “This is nothing but 
sheer magic.” 
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10 Usmani while His throne was on water, 
11 Asad 
And He it is who has created the heavens and the earth in six aeons; 
and (ever since He has willed to create life,) the throne of His 
almightiness has rested upon water. (God reminds you of your 
dependence on Him) in order to test you (and thus to make 
manifest) which of you is best in conduct. For thus it is: if thou 
sayest (unto men), "Behold, you shall be raised again after death!" 
- they who are bent on denying the truth are sure to answer, "This 
is clearly nothing but an enchanting delusion" (Hud 11:7, English - 
Muhammad Asad) 
11 Asad and (ever since He has willed to create life,) the throne of His almightiness has rested upon water. 
12 Malik 
He is the One Who created the heavens and the earth in six periods 
- at the time when His Throne was resting on the water - so that He 
may test to find out which of you is the best in deeds. Now if you 
tell them:" You shall indeed be raised up after death," the 
unbelievers would certainly say: “This is nothing but sheer 
magic!”[7] 
12 Malik - at the time when His Throne was resting on the water - 
13 Shakir 
[11.7] And He it is Who created the heavens and the earth in six 
periods-- and His dominion (extends) on the water-- that He might 
manifest to you, which of you is best in action, and if you say, 
surely you shall be raised up after death, those who disbelieve 
would certainly say: This is nothing but clear magic. 
13 Shakir and His dominion (extends) on the water-- 
14 Ghali 
7. And He (is The One) Who created the heavens and the earth in 
six days-and His Throne was upon the water-that He might try you, 
whichever of you is fairer in deeds. And indeed in case you say, 
“Surely you will be made to rise again even after death, ” the ones 
who have disbelieved will indeed say definitely, “Decidedly this is 
nothing except evident sorcery.” 
14 Ghali and His Throne was upon the water- 
15 Pickthall 
And He it is Who created the heavens and the earth in six Days - 
and His Throne was upon the water - that He might try you, which 
of you is best in conduct. Yet if thou (O Muhammad) sayest: Lo! 
ye will be raised again after death! those who disbelieve will surely 
say: This is naught but mere magic. (Hud 11:7, English - Pickthall) 
15 Pickthall and His Throne was upon the water - 
16 Sarwar 
Allah created the heavens and the earth in six days. His Throne 
existed on water so that He could test you and find out those among 
you who do good deeds. (Muhammad), if you were to tell them that 
after death they would be brought back to life again, the unbelievers 
would say, "This is nothing but obvious magic." (11:7) 
16 Sarwar His Throne existed on water so that He could test you 
17 al-Hilali & Khan 
And He it is Who has created the heavens and the earth in six Days 
and His Throne was on the water, that He might try you, which of 
you is the best in deeds. But if you were to say to them: "You shall 
indeed be raised up after death," those who disbelieve would be 
sure to say, "This is nothing but obvious magic." (Hud 11:7, English 
- Hilali & Khan) 
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17 al-Hilali & Khan and His Throne was on the water, 
18 al-Mehri 
And it is He who created the heavens and the earth in six days - and 
His Throne had been upon water - that He might test you as to 
which of you is best in deed. But if you say, “Indeed, you are 
resurrected after death,” those who disbelieve will surely say, “This 
is not but obvious magic.” 
18 al-Mehri - and His Throne had been upon water - 
19 
Nasr, 
Dagli, 
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Lumbard & 
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z He it is Who created the heavens and the earth in six days, while 
His Throne was upon the water, that He may try you as to which of 
you is most virtuous in deed. Yet if thou sayest, “Truly you shall be 
resurrected after death,” the disbelievers will surely say, “This is 
naught but manifest sorcery!” 
7For the creation of the heavens and the earth in six days, see 
7:54c. Quranic references to the six days of creation (cf. 7:54; 10:3; 
25:59; 32:4; 50:38; 57:4) are often followed by the statement that 
God then mounted the Throne (10:3; 25:59; 32:4). Since the verse 
implies that God’s Throne was upon the water (cf. Genesis 1:2) 
while the creation of the heavens and the earth was taking place, 
al-Rāzī notes that upon here does not indicate physical space, since 
God’s Throne could not be physically on the water if the heavens 
and the earth had not yet come into being. Thus, one possible 
meaning of His Throne was upon the water could be to indicate the 
manner in which the heavens came about without any physical 
support below them (R), similar to what is expressed in 13:2: God 
it is Who raised the heavens without pillars that you see, then 
mounted the Throne. 
On people being tried in this life in order to make manifest who 
among them is most virtuous in deed, see 18:7. See also 67:2, which 
states that God created death and life that He may try you as to 
which of you is most virtuous in deed, suggesting that trials are an 
inherent part of the human condition. The trials one encounters in 
life are not unjust, for God tasks no soul beyond its capacity (2:286; 
see also 2:234; 6:52; 7:42; 23:26), but rather are a necessary part of 
one’s journey in this life; when met with the correct response, they 
can only help strengthen one spiritually, improve one’s character, 
and increase one’s love for God and trust in Him. From this 
perspective, trials are a Blessing and a Mercy from God. For the 
meaning of which of you is most virtuous in deed, see 67:2c. 
In many places throughout the Quran the disbelievers reject God’s 
signs and the message brought to them by the prophets as manifest 
sorcery, as in 34:43: Those who disbelieve say to the Truth when it 
comes to them, “This is naught but manifest sorcery”; see also 
5:110; 6:7; 10:2, 76; 20:57; 21:3; 27:13; 28:36; 34:43; 37:15; 43:30; 
46:7; 54:2; 61:6; 74:24. For the common objection by the 
disbelievers to the Quranic doctrine of bodily resurrection, see also 
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13:5; 17:49, 98; 23:35, 82–83; 27:67; 36:78; 37:16–17, 53; 50:3; 
56:47–48; 79:11. 
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while His Throne was upon the water, that 
20 Ahmed 
He created the heavens and earth in six stages and established 
Himself on the Throne of His Almightiness. He has Supreme 
Control over the origination of life which began in water (21:30). 
Life is a test for yourselves to see which of you leads a balanced 
life and is best in conduct. Yet, if you (O Prophet), say, “You will 
be raised again after death,” those who deny the truth will say, “This 
is nothing but manifest sorcery!” [45:24. Six Stages or Eras: 7:54, 
10:3, 11:7, 25:59, 50:38, 57:4, See 41:10] 
20 Ahmed He has Supreme Control over the origination of life which began in water (21:30) 
21 Ahamed 
11.7. And it is He Who created the heavens and the earth in six 
Days- And His Throne was over the Waters, that He might try you, 
which of you is the best in deeds (and conduct). But if you were to 
say to them, "You shall truly be raised up after death;" The 
disbeliever will surely say; "This is nothing but clear (and open) 
magic!" 
21 Ahamed - And His Throne was over the Waters, 
22 Irving 
6. No animal exists on earth unless God provides for it. He knows 
its lair and its burrow; everything is [to be found] in a clear Book. 
He is the One Who created Heaven and Earth in six days. His 
Throne rises over the water, so He may test which of you is finest 
in action. If you should say: "You will (all) be raised up after 
death," those who disbelieve would say: "This is just sheer magic!" 
If We postponed torment for them till a period to be counted out, 
they would say: "What is delaying it?" On the day when it comes 
to them, there will be no means for them to dodge it, while whatever 
they had been sneering at will sweep around them. 
22 Irving His Throne rises over the water, 
23 Tahir ul-Qadri 
7. And He (Allah) is the One Who created the heavens and the earth 
(the higher and the lower strata of the universe) in six days (i.e., six 
phases or aeons of creation and evolution). And (before the creation 
of the earth) His Throne of Authority operated on water, (and from 
that He brought forth all manifestations of life and created you,) so 
that He put you to trial to evaluate which of you would be best in 
action. And if you say: ‘You will be raised after death,’ the 
disbelievers will certainly say: ‘This is nothing (else) but an 
obvious magic.’ 
23 Tahir ul-Qadri 
And (before the creation of the earth) His Throne of Authority 
operated on water, (and from that He brought forth all 
manifestations of life and created you,) 
24 Itani 
7. It is He who created the heavens and the earth in six days—and 
His Throne was upon the waters—in order to test you— which of 
you is best in conduct. And if you were to say, “You will be 
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resurrected after death,” those who disbelieve would say, “This is 
nothing but plain witchcraft.” 
24 Itani —and His Throne was upon the waters— 
25 
The 
Monotheist 
Group 
11:7 He is the One who has created the heavens and the earth in six 
days, and His Throne was upon the water; so as to test who from 
among you works the best. And when you say: “You will be 
resurrected after the death,” those who have rejected say: “This is 
but clear magic!” 
25 
The 
Monotheist 
Group and His Throne was upon the water 
24 Q20: 5 
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1 Ali 
5. ((Allah)) Most Gracious(2536) is firmly established on the 
throne (of authority). 
2536 Cf. 10:3, n. 1386. If things seem to be wrong in our imperfect 
vision on this earth, we must remember that Allah, Who 
encompasses all Creation and sits on the throne of Grace and 
Mercy, is in command, and our Faith tells us that all must be right. 
Allah's authority is not like an authority on earth, which may be 
questioned, or which may not last. His authority is "firmly 
established". 
1 Ali ((Allah)) Most Gracious(2536) is firmly established on the throne (of authority). 
2 Qarai —the All-beneficent, settled on the Throne. 
2 Qarai settled on the Throne. 
3 Unal 
5. The All-Merciful, Who has established Himself on the Throne. 
1 1. For the Throne and God’s establishing Himself on it, see sūrah 
7: 54, note 13; and sūrah 11: 7, note 2. 
This verse, along with the three following it, emphasizes God’s 
absolute dominion and Oneness as the Lord of creation.  
By so doing, the Qur’ān establishes in our minds God’s supreme 
authority and dominion. 
My comment: here the translator is too consistent in his translation 
of the concept of ‘throne’. 
3 Unal Who has established Himself on the Throne. 
4 Omar & Omar 
5. (He is) the Most Gracious (God, Who) is firmly and flawlessly 
established on (His) Throne (of Power). 
4 Omar & Omar is firmly and flawlessly established on (His) Throne (of Power). 
5 Arberry the All-compassionate sat Himself upon the Throne; to Him belongs (Ta-Ha 20:5, English - A. J. Arberry) 
5 Arberry sat Himself upon the Throne 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 20:5 The Gracious, on the throne He settled. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban on the throne He settled 
7 Abdel Haleem 5 the Lord of Mercy, established on the throne. 
7 Abdel Haleem established on the throne 
8 Khan the All Merciful settled on the throne. (Ta-Ha 20:5, English - Wahiduddin Khan) 
8 Khan settled on the throne 
9 Elias Ar Rahmaan is firmly in control of the Throne. (None has any share in His kingdom.) 
9 Elias firmly in control of the Throne. (None has any share in His kingdom.) 
10 Usmani 5. The Rahman (Allah, the All- Merciful) has positioned Himself on the Throne. 
10 Usmani has positioned Himself on the Throne 
11 Asad the Most Gracious, established on the throne of His almightiness? (Ta-Ha 20:5, English - Muhammad Asad) 
11 Asad established on the throne of His almightiness 
12 Malik the Beneficent (Allah) Who is firmly established on the throne of authority,[5]   
12 Malik Who is firmly established on the throne of authority 
13 Shakir The Beneficent Allah is firm in power. (Ta-Ha 20:5, English - Mohammad Habib Shakir) 
13 Shakir Beneficent Allah is firm in power 
14 Ghali 5. The All-Merciful has upon the Throne leveled Himself (How He has done so is beyond human understanding). 
14 Ghali has upon the Throne leveled Himself (How He has done so is beyond human understanding). 
15 Pickthall The Beneficent One, Who is established on the Throne. (Ta-Ha 20:5, English - Pickthall) 
15 Pickthall Who is established on the Throne. 
16 Sarwar 
The Beneficent (in the matters of His domination) maintains full 
balance (nothing is closer or farther than others to Him) over the 
Throne. (20:5) 
16 Sarwar maintains full balance (nothing is closer or farther than others to Him) over the Throne. (20:5) 
17 al-Hilali & Khan 
The Most Beneficent (Allah) Istawa (rose over) the (Mighty) 
Throne (in a manner that suits His Majesty). (Ta-Ha 20:5, English 
- Hilali & Khan) 
17 al-Hilali & Khan 
(Allah) Istawa (rose over) the (Mighty) Throne (in a manner that 
suits His Majesty). 
18 al-Mehri 5. The Most Merciful [who is] above the Throne established.772 
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772 i.e., having ascendancy over all creation. See footnote to 2:19. 
18 al-Mehri who is] above the Throne established 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Z The Compassionate mounted the Throne. 
5The Compassionate (al-Raḥmān; see 1:3c; 55:1c) appears in 
the Quran as an adjective describing God, but also as one of His 
proper Names (see, e.g., 19:18, 26, 44). This verse is the only 
instance in the Quran where the Compassionate is referred to as 
mounting the Throne; for other Quranic references to God’s 
mounting the Throne, see 7:54;  
10:3; 13:2; 32:4; 57:4; cf. 25:59: He Who created the heavens 
and the earth and whatsoever is between them in six days, then 
mounted the Throne, the Compassionate [is He]. For the special 
significance of the Divine Name al-Raḥmān, see 17:110: Call upon 
God, or call upon the Compassionate. Whichever you call upon, to 
Him belong the Most Beautiful Names. This verse clearly indicates 
the close connection between the Names Allāh (“God”) and al-
Raḥmān (“the Compassionate”), both of which, in traditional 
Islamic sources, are identified as Names of the Divine Essence. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
mounted the Throne. 
20 Ahmed The Beneficent, established on the Throne of Almightiness. [He maintains Supreme Control over all that He has created] 
20 Ahmed established on the Throne of Almightiness. [He maintains Supreme Control over all that He has created] 
21 Ahamed 20.5. (Allah) the Most Gracious (Ar Rahmán) rose over the Throne (of authority). 
21 Ahamed Gracious (Ar Rahmán) rose over the Throne (of authority). 
22 Irving 
We have not sent the Qur'an down to you in order to upset you, 
but only as a Reminder for someone who acts cautiously; [it 
is] a revelation from the One Who created the earth and the 
highest heavens, the Mercy-giving [Who is] settled on the 
Throne. He owns whatever is in Heaven and whatever is on 
Earth, as well as whatever lies in between them, and what lies 
underneath the sod. 
22 Irving he Mercy-giving [Who is] settled on the Throne. 
23 Tahir ul-Qadri 
5. (He is) Most Kind (Lord) Who established (His sovereignty) on 
the Throne (of power and supreme authority over all the systems of 
the universe, befitting His Glory). 
23 Tahir ul-Qadri 
Who established (His sovereignty) on the Throne (of power and 
supreme authority over all the systems of the universe, befitting His 
Glory). 
24 Itani 5. The Most Merciful; on the Throne He settled. 
24 Itani on the Throne He settled. 
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25 
The 
Monotheist 
Group 20:5 The Almighty, upon the Throne He settled. 
25 
The 
Monotheist 
Group upon the Throne He settled 
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1 Ali 
59. He Who created the heavens and the earth and all that is 
between, in six days,(3117) and is firmly established on the Throne 
(of authority):(3118) Allah Most Gracious: ask thou, then, about 
Him of any acquainted (with such things).(3119) 
3117 Cf. 7:54 and n. 1031. 
3118 Seen. 1386 to 10:3. 
3119 The argument is about the question, "in whom shall we put 
our trust?" Worldly men put their trust in worldly things: the 
righteous man only in Allah. The true distinction will be quite clear 
from a ray of divine knowledge. If you do not see it all clearly, ask 
of those who possess such knowledge. 
1 Ali and is firmly established on the Throne (of authority):(3118) 
2 Qarai 
He, who created the heavens and the earth and whatever is between 
them in six days, and then settled on the Throne, the All-beneficent; 
so ask someone who is well aware about Him.1 
1 Or, ‘about it,’ that is, about the creation of the heavens and the 
earth, or the meaning of the Throne. 
2 Qarai and then settled on the Throne 
3 Unal 
59. He Who has created the heavens and the earth and all that is 
between them in six days, and then established Himself on the 
Supreme Throne.14 That is the All-Merciful (with absolute Will, 
Power, and Knowledge), so ask Him about it (the truth about Him 
and creation) as All-Aware (and ask Him for whatever you will ask 
for). 14. For an explanation of this sentence, see 2: 28, note 28; 7: 
54, note 13; 11: 7, note 2. 
3 Unal and then established Himself on the Supreme Throne.14 
4 Omar & Omar 
59. It is He Who created the heavens and the earth and all that lies 
between them in six aeons. Besides He is firmly established on the 
Throne (of Power). He is the Most Gracious (God). And ask 
concerning Him one who knows (- the Prophet Muhammad). 
4 Omar & Omar Besides He is firmly established on the Throne (of Power). 
5 Arberry who created the heavens and the earth, and what between them is, in six days, then sat Himself upon the Throne, the All-
482 
compassionate: ask any informed of Him! (Al-Furqan 25:59, 
English - A. J. Arberry) 
5 Arberry sat Himself upon the Throne, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
25:59 The One who created the heavens and the earth and what is 
between them in six days, then He settled to the throne. The 
Gracious; so ask Him for He is Everaware.* 
025:059 For the evolutionary creation of the universe, see 29:18-
20; 41:9-10; 7:69; 15:26; 24:45; 32:7-9; 71:14-17. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban then He settled to the throne. 
7 Abdel Haleem 
59 it is He who created the heavens and earth and what is between 
them in six Days,a and then established Himself on the throne– He 
is the Lord of Mercy; He is the Best Informed.b a Cf. 41: 9–12. 
b Other readings of this phrase include ‘ask someone who knows’ 
or ‘ask anyone how well informed He is’, but the expression fas_al, 
‘ask someone’, at the beginning of the phrase is a rhetorical device 
suggesting the truth of the statement and need not be translated 
literally. 
7 Abdel Haleem then established Himself on the throne 
8 Khan 
it is He who created the heavens and the earth and all that is between 
them in six Days [periods], then settled Himself on the throne -- the 
Gracious One. Ask any informed person about Him. (Al-Furqan 
25:59, English - Wahiduddin Khan) 
8 Khan then settled Himself on the throne 
9 Elias 
It was He Who create the heavens, the earth and whatever is 
between them in six days, and then turned (His attention) to the 
Throne. He is the Most Merciful, so enquire about Him from one 
who is knolwegeable. (Find out about Allaah from those who have 
recognized Him so that you may also recognize Him). 
9 Elias and then turned (His attention) to the Throne 
10 Usmani 
59. the One who created in six days the heavens and the earth and 
whatever lies between them, then He positioned Himself on the 
Throne. (He is) the Rahman (the All-Merciful, Allah). So ask about 
Him someone who knows. 
10 Usmani then He positioned Himself on the Throne. 
11 Asad 
He who has created the heavens and the earth and all that is between 
them in six aeons, and is established on the throne of His 
almightiness: the Most Gracious! Ask, then, about Him, (the) One 
who is (truly) aware. (Al-Furqan 25:59, English - Muhammad 
Asad) 
11 Asad and is established on the throne of His almightiness 
12 Malik 
The One Who created the heavens and the earth and all that is 
between them in six days, and is firmly established on the Throne 
of authority; the Compassionate (Allah): as to His Glory, ask the 
one who knows.[59] 
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12 Malik and is firmly established on the Throne of authority 
13 Shakir 
[25.59 ] Who created the heavens and the earth and what is between 
them in six periods, and He is firmly established on the throne of 
authority; the Beneficent God, so ask respecting it one aware. 
13 Shakir and He is firmly established on the throne of authority 
14 Ghali 
59. (He is the one) who created the heavens and the earth and 
whatever is between them, in six days; thereafter He leveled 
Himself upon the Throne. (How He did so is beyond human 
understanding) (He is) The All-Merciful, so ask any cognizant of 
Him! 
14 Ghali He leveled Himself upon the Throne. (How He did so is beyond human understanding) 
15 Pickthall 
Who created the heavens and the earth and all that is between them 
in six Days, then He mounted the Throne. The Beneficent! Ask 
anyone informed concerning Him! (Al-Furqan 25:59, English - 
Pickthall) 
15 Pickthall then He mounted the Throne. 
16 Sarwar 
It is He who created the heavens and the earth and all that is 
between them in six days and then He established His domination 
over the Throne. He is the Beneficent. Refer to Him as the final 
authority. (25:59) 
16 Sarwar He established His domination over the Throne 
17 al-Hilali & Khan 
Who created the heavens and the earth and all that is between them 
in six Days. Then He Istawa (rose over) the Throne (in a manner 
that suits His Majesty). The Most Beneficent (Allah)! Ask Him (O 
Prophet Muhammad SAW), (concerning His Qualities, His rising 
over His Throne, His creations, etc.), as He is Al-Khabir (The All-
Knower of everything i.e. Allah). (Al-Furqan 25:59, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
He Istawa (rose over) the Throne (in a manner that suits His 
Majesty). 
18 al-Mehri 
59. He who created the heavens and the earth and what is between 
them in six days and then established Himself above the Throne965 
- the Most Merciful, so ask about Him one well informed [i.e., the 
Prophet]. 
965 See footnote to 2:19. 
18 al-Mehri and then established Himself above the Throne965 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Y He Who created the heavens and the earth and whatsoever is 
between them in six days, then mounted the Throne, the 
Compassionate [is He]. So ask, regarding Him, One Who is aware. 
59On the creation of the heavens and the earth in six days (cf. 
7:54; 10:3; 11:7; 32:4; 50:38; 57:4) and God’s “mounting” the 
Throne (cf. 7:54; 10:3; 32:4), see 7:54c; 11:7c; 32:4c. Some 
commentators, such as al-Rāzī, prefer to interpret the days here 
literally and not to delve into symbolic interpretations, considering 
superfluous those interpretations that understand these days as like 
the days mentioned in 22:47: Truly a day with your Lord is as a 
thousand years of that which you reckon. They consider questions 
484 
like the nature of these six days to be among the inquiries that are 
essentially imponderable and unknowable, since God could just as 
easily have created the heavens and the earth in an instant; other 
such questions include why there are specifically five daily prayers 
(R). 
The final part of this verse is read in several ways. As translated, 
the Compassionate is read as the subject of the sentence, and the 
predicate is everything that precedes it. Others read the 
Compassionate as an appositive following the Living from the 
previous verse. Still others read the Compassionate as the start of a 
new sentence, so that it would read, “[As for] the Compassionate, 
ask, regarding Him, One Who is aware” (R). 
Some read the final phrase as, “So ask, regarding it”; that is, ask 
about the creation of the heavens and the earth; in this case the One 
Who is aware is thought to refer to God Himself and the Prophet is 
being commanded to rely on God for knowledge of such matters 
(R). Others say One Who is aware refers to Gabriel (Bḍ) or to a 
person who is wise in such matters, though the latter seems unlikely 
if this command is addressed to the Prophet. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
then mounted the Throne 
20 Ahmed 
He who has created the heavens and the earth and all that is between 
them in six stages, and is established on the Throne of His 
Almightiness of Supreme Control. The Beneficent! Ask about Him 
anyone acquainted. [Six Stages or Eras: 7:54, 10:3, 11:7, 25:59, 
50:38, 57:4, See 41:10. ‘Anyone acquainted’ = Someone well 
founded in knowledge = One who has some idea of His glory by 
reflecting on His Book of revelation and the ‘Book’ of Nature = 
Ask God Himself by reflecting on His creation] 
20 Ahmed and is established on the Throne of His Almightiness of Supreme Control. 
21 Ahamed 
25.59. He Who created in six Days, the heavens and the earth and 
all in between, and rose over (Istawâ) on the Throne (of Authority); 
(Allah,) the Most Gracious (Ar-Rahmán)! Then ask Him as the All 
Aware and informed (Khabir, about all things). 
21 Ahamed and rose over (Istawâ) on the Throne (of Authority); 
22 Irving 
56. We have only sent you as a herald and a warner. SAY: "I 
do not ask you for any payment for it except that anyone who 
wishes to may accept a way unto his Lord. Rely on the Living 
One Who never dies. Hymn His praise! Sufficient is it for Him 
to be Informed about His servants' offences, since He is the 
One Who created Heaven and Earth as well as whatever lies 
in between them, in six days. Then the Mercy-giving mounted 
on the Throne. Ask any informed (person) about Him." 
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22 Irving Then the Mercy-giving mounted on the Throne. 
23 Tahir ul-Qadri 
59. He Who created the heavenly spheres and the earth and this 
(universe) in between in six periods.* Then He established (His 
authority) on the Throne (befitting His Majesty. He) is Most Kind. 
(O aspirant to His gnosis!) Ask of Him someone who has attained 
to His awareness. (The unaware do not have any gnosis of Him.) 
* The expression used in the verse ‘sitta ayyam’ denotes six stages 
or periods of creation and not six days in general sense because here 
the subject is the creation of the earth and all the heavenly bodies, 
galaxies, stars, planets and space when night and day did not exist. 
23 Tahir ul-Qadri 
Then He established (His authority) on the Throne (befitting His 
Majesty. He) 
24 Itani 
59. He who created the heavens and the earth and everything 
between them in six days, then settled on the Throne. The Most 
Merciful. Ask about Him a wellinformed. 
24 Itani then settled on the Throne. 
25 
The 
Monotheist 
Group 
25:59 The One who has created the heavens and the earth and what 
is between them in six days, then He settled upon the Throne. The 
Almighty; so ask Him for He is Expert. 
25 
The 
Monotheist 
Group then He settled upon the Throne. 
26 
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1 Ali 
7. Those who sustain(4365) the Throne (of Allah. And those around 
it Sing Glory and Praise to their Lord; believe in Him; and implore 
Forgiveness for those who believe: "Our Lord! Thy Reach(4366) is 
over all things, in Mercy and Knowledge. Forgive, then, those who 
turn in Repentance, and follow Thy Path; and preserve them from 
the Penalty of the Blazing Fire! 
4365 Cf. 39:75. (R). 
4366 Cf. verse 3 above; also 6:80, 7:89, and 7:156. 
1 Ali Those who sustain(4365) the Throne (of Allah 
2 Qarai 
Those who bear the Throne, and those around it, celebrate the praise 
of their Lord and have faith in Him, and they plead for forgiveness 
for the faithful: ‘Our Lord! You comprehend all things in mercy 
and knowledge. So forgive those who repent and follow Your way 
and save them from the punishment of hell. 
2 Qarai Those who bear the Throne 
486 
3 Unal 
7. Those (angels) who bear the Supreme Throne (of God), and the 
others around it2 glorify their Lord with His praise;3 and they 
believe in Him (as the Unique Deity, Lord, and Sovereign of all 
creation), and ask for His forgiveness for those (among His 
creation) who believe, saying: “Our Lord! You embrace all things 
with mercy and knowledge (having perfect knowledge of every 
creature’s need, and answering that need with mercy), so forgive 
those who repent (of their sins) and follow Your way, and protect 
them from the punishment of the Blazing Flame. 
2. On the nature and duties of angels, see sūrah 2: 30, note 31; 
on God’s Supreme Throne: sūrah 7: 54, note 13; sūrah 11: 7, 
note 2; sūrah 17: 42, note 19, and sūrah 69: 17, note 8. Bearing 
the Supreme Throne means, in one respect, carrying out the 
Divine orders issued from His absolute Sovereignty over the 
universe. As for those who are around the Supreme Throne 
mentioned in the verse, they must be the angels who have 
greater nearness to God in rank. 
3. For glorifying God with His praise, see sūrah 35: 29, note 11. 
The verse suggests that those (angels) bearing God’s Supreme 
Throne carry out His orders in such perfection that they prove that 
God is absolutely above having any defects and partners and that 
He is One to Whom praise is absolutely due. 
3 Unal Those (angels) who bear the Supreme Throne (of God), 
4 Omar & Omar 
7. Those who bear the Throne (of Power, the angels and the 
Prophets) and those who are around it declare the glory of their 
Lord along with extolling (His name and) praises. They believe in 
Him and seek protection for those who believe (saying,) ‘Our Lord, 
You embrace each and everything in Your mercy and knowledge, 
so grant protection to those who repent and follow the way shown 
by You and protect them from the torment of Hell. 
4 Omar & Omar Those who bear the Throne (of Power, the angels and the Prophets) 
5 Arberry 
Those who bear the Throne, and those round about it proclaim the 
praise of their Lord, and believe in Him, and they ask forgiveness 
for those who believe: 'Our Lord, Thou embracest every thing in 
mercy and knowledge; therefore forgive those who have repented, 
and follow Thy way, and guard them against the chastisement of 
Hell. (Ghafir 40:7, English - A. J. Arberry) 
5 Arberry Those who bear the Throne, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
40:7 Those who carry the throne and all those around it glorify the 
praise of their Lord, and acknowledge Him, and they seek 
forgiveness for those who have acknowledged: "Our Lord, You 
encompass all things with compassion and knowledge, so forgive 
those who repented and followed Your path, and spare them the 
agony of hell." 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban Those who carry the throne 
7 Abdel Haleem 
7 Those [angels] who carry the Throne and those who surround it 
celebrate the praise of their Lord and have faith in Him. They beg 
forgiveness for the believers: ‘Our Lord, You embrace all things in 
mercy and knowledge, so forgive those who turn to You and follow 
Your path. Save them from the pains of Hell 
7 Abdel Haleem Those [angels] who carry the Throne 
8 Khan 
Those who bear the Throne, and those who are around it, glorify 
their Lord with His praise, and believe in Him. They ask 
forgiveness for those who believe, saying, "Our Lord, You embrace 
all things in mercy and knowledge. Forgive those who turn to You 
and follow Your path. Save them from the punishment of Hell 
(Ghafir 40:7, English - Wahiduddin Khan) 
8 Khan Those who bear the Throne 
9 Elias 
The angles carrying the Throne, as well as those around them, 
glorify the praises of their Tabb, believe in Him, and seek 
forgiveness for those who have Imaan. (they make du’aa saying.) 
“O our Rabb! Your mercyt and knowlwdge encompass (embrace) 
everything. So forgive those who reprent and who follow Your 
path. And save them from the punishement of the Blaze 
(Jahannum). 
9 Elias The angles carrying the Throne 
10 Usmani 
7. Those who are bearing the Throne and those who are around it 
pronounce the purity of your Lord along with His praise, and 
believe in Him, and pray for the forgiveness of those who believe, 
(saying): “Our Lord, Your mercy and knowledge comprehends 
everything; so forgive those who repent and follow Your way, and 
save them from the punishment of the Fire. 
10 Usmani Those who are bearing the Throne 
11 Asad 
THEY WHO BEAR (within themselves the knowl-edge of) the 
throne of (God’s) almightiness, as well as all who are near it, extol 
their Sustainer’s limitless glory and praise, and have faith in Him, 
and ask forgiveness for all (others) who have attained to faith: “O 
our Sustainer! Thou embracest all things within (Thy) grace and 
knowledge: forgive, then, their sins unto those who repent and 
follow Thy path, and preserve them from suffering through the 
blazing fire! (Ghafir 40:7, English - Muhammad Asad) 
11 Asad 
THEY WHO BEAR (within themselves the knowl-edge of) the 
throne of (God’s) almightiness, 
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12 Malik 
Those angels who bear the Throne of Allah and those who stand 
around it glorify their Rabb with His praises, believe in Him and 
implore forgiveness for the believers, saying: “Our Rabb! You 
embrace all things with your mercy and knowledge. Forgive those 
who repent and follow Your Way, and save them from the 
punishment of the blazing fire.[7] 
12 Malik Those angels who bear the Throne of Allah 
13 Shakir 
[40.7 ] Those who bear the power and those around Him celebrate 
the praise of their Lord and believe in Him and ask protection for 
those who believe: Our Lord! Thou embracest all things in mercy 
and knowledge, therefore grant protection to those who turn (to 
Thee) and follow Thy way, and save them from the punishment of 
the hell: 
13 Shakir Those who bear the power and 
14 Ghali 
7. The ones who bear the Throne, and the ones around it, extol with 
the praise (s) of their Lord and believe in Him, and they ask 
forgiveness for the ones who have believed, “Our Lord, You 
embrace everything in mercy and knowledge; so forgive the ones 
who repent and closely follow Your way, and protect them from 
the torment of Hell Fire. 
14 Ghali The ones who bear the Throne 
15 Pickthall 
Those who bear the Throne, and all who are round about it, hymn 
the praises of their Lord and believe in Him and ask forgiveness for 
those who believe (saying): Our Lord! Thou comprehendest all 
things in mercy and knowledge, therefor forgive those who repent 
and follow Thy way. Ward off from them the punishment of hell. 
(Ghafir 40:7, English - Pickthall) 
15 Pickthall Those who bear the Throne, 
16 Sarwar 
The bearers of the Throne glorify their Lord with His praise. They 
believe in Him and ask Him to forgive the believers. They say, "Our 
Lord, Your mercy and knowledge encompass all things. Forgive 
those who turn to You in repentance and follow Your path. Lord, 
save them from the torment of hell. (40:7) 
16 Sarwar The bearers of the Throne 
17 al-Hilali & Khan 
Those (angels) who bear the Throne (of Allah) and those around it 
glorify the praises of their Lord, and believe in Him, and ask 
forgiveness for those who believe (in the Oneness of Allah) 
(saying): "Our Lord! You comprehend all things in mercy and 
knowledge, so forgive those who repent and follow Your Way, and 
save them from the torment of the blazing Fire! (Ghafir 40:7, 
English - Hilali & Khan) 
17 al-Hilali & Khan Those (angels) who bear the Throne (of Allah) 
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18 al-Mehri 
7. Those [angels] who carry the Throne and those around it exalt 
[God] with praise of their Lord and believe in Him and ask 
forgiveness for those who have believed, [saying], “Our Lord, You 
have encompassed all things in mercy and knowledge, so forgive 
those who have repented and followed Your way and protect them 
from the punishment of Hellfire. 
18 al-Mehri Those [angels] who carry the Throne 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
z Those who bear the Throne and those who dwell nigh unto it 
hymn the praise of their Lord and believe in Him and seek 
forgiveness for those who believe: “Our Lord, Thou dost 
encompass all things in Mercy and Knowledge. Forgive those who 
repent and follow Thy way, and shield them from the punishment 
of Hellfire. 
7  Those who bear the Throne are eight angels, as in 69:17: And 
the angels shall be at its sides; that Day eight shall carry the Throne 
of thy Lord above them. These may be the same as the angels 
encircling all around the Throne (39:75) or a distinct group among 
them. For the meaning of the Throne, from which God’s 
Commands and Decrees issue and from which He directs the 
cosmos (Ṭb), see 7:54c.  
((7:54  As here, Quranic references to the creation of the 
heavens and the earth in six days (cf. 10:3; 11:7; 25:59; 32:4; 50:38; 
57:4) are usually followed by the statement that God then mounted 
the Throne (10:3; 25:59; 32:4). Since mounting the Throne suggests 
the physical movement and location of a body, while God has no 
body according to Islamic thought, many commentators note that 
this phrase is a symbol for God’s demonstration of His Sovereignty 
over His creation (Ṭs). For a fuller discussion of the Throne, see 
2:255c.)) 
In this context the prayers of the highest angels, those brought 
nigh unto God (4:172), show the great difference between the 
believers and the disbelievers, whose fate is mentioned in the 
previous verse (R), thus giving the Prophet and his followers further 
evidence that they need not concern themselves with the 
disputations of the disbelievers. 
That God encompasses all things in Mercy is attested in 7:156; 
that He encompasses all things in knowledge is also attested in 
6:80; 20:98; 65:12. Some understand the structure of this sentence 
to indicate that God’s Mercy precedes or outstrips His Knowledge 
(R, Ṭb); for the priority and principiality of God’s Mercy in Islamic 
metaphysics and cosmology, see 1:3c. Here the angels seek 
forgiveness for those who believe; elsewhere they seek forgiveness 
for those on earth (42:5). For further discussion of seeking 
forgiveness for others (istighfār) and intercession (shafāʿah), see 
2:48c; 2:255c. Regarding God’s shielding from the punishment of 
Hellfire, see 44:56c. 
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19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Those who bear the Throne and 
20 Ahmed 
Those who bear the Throne of Almightiness as well as those who 
are near it, strive to manifest the glory of their Lord. They have full 
conviction in Him and they support the believers against the 
detrimental effects of their faults. (They say), “Our Lord! You 
embrace all things in Your grace and knowledge. Absolve then, the 
imperfections of those who make amends and follow Your way, 
and guard them against the suffering of fire.”  
[This verse makes much use of allegories. 7:54, 27:8. ‘Arsh = 
Throne = God’s Throne of Almightiness = Some idea of His glory 
= Supreme Control.  
Yahmiloon-al-‘Arsh = Those who bear the Throne = They manifest 
God’s glory = Keep absolute harmony in the Universe = Angels 
and humans that manifest the glory of God = Have conviction that 
the Divine System is a blessing for humanity = Show that the 
system of life on earth can be run as smoothly as the rest of the 
Universe = Carry out His commands = Strive to establish the 
Kingdom of God on earth. Hawlahu = Around it = Near it = Being 
mindful of God’s will. Ghafarah = Protection = Helmet and armor 
= Forgiveness = Absolving imperfections = Protection against the 
detriment of faults. Taabu from Taubah = Those who repent = They 
make amends = Those who return to the right road. Jaheem = 
Insurmountable Barrier to development = Fire of regret = Blazing 
Fire] 
20 Ahmed Those who bear the Throne of Almightiness 
21 Ahamed 
40.7.. Those (angels) who bear the Throne (of Allah) and those 
around it recite the Glory and Praise of their Lord; And believe in 
Him; And pray for Forgiveness for those who believe: (Saying:) 
"Our Lord! Your reach is in all the things, in Mercy and 
Knowledge. Then forgive, those who turn in repentance, and follow 
Your Path; And save them from the punishment of Hell! 
21 Ahamed Those (angels) who bear the Throne (of Allah) 
22 Irving 
7. The ones who uphold the Throne and anyone surrounding it 
hymn their Lord's praise and believe in Him. They seek forgiveness 
for those who believe: "Our Lord, You embrace everything through 
mercy and knowledge. Forgive those who repent and follow Your 
path: shield them from the torment of Hades. Our Lord, show them 
into the gardens of eternity which You have promised them, and 
whoever among their forefathers, spouses and off-spring have acted 
honorably. You are the Powerful, the Wise! Shield them from evil 
deeds. You will show mercy on that day to anyone You shield from 
evil deeds. That will be the supreme Achievement!" 
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22 Irving The ones who uphold the Throne 
23 Tahir ul-Qadri 
7. The angels who are bearing the Throne and those who are around 
it, (all) glorify their Lord with His praise and believe in Him and 
pray for forgiveness of the believers (and submit): ‘O our Lord, 
You encompass everything in (Your) mercy and knowledge. So 
forgive those who turn to You in repentance and follow Your path 
and protect them from the torment of Hell. 
23 Tahir ul-Qadri The angels who are bearing the Throne 
24 Itani 
7. Those who carry the Throne, and those around it, glorify their 
Lord with praise, and believe in Him, and ask for forgiveness for 
those who believe: “Our Lord, You have encompassed everything 
in mercy and knowledge; so forgive those who repent and follow 
Your path, and protect them from the agony of the Blaze. 
24 Itani . Those who carry the Throne, 
25 
The 
Monotheist 
Group 
40:7 Those who carry the Throne and all those surrounding it 
glorify the praise of their Lord, and believe in Him, and they seek 
forgiveness for those who have believed: “Our Lord, You 
encompass all things with mercy and knowledge, so forgive those 
who repented and followed Your path, and spare them the agony of 
Hell.” 
25 
The 
Monotheist 
Group Those who carry the Throne 
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1 Ali 
17. And the angels will be on its sides,(5650) and eight will, that 
Day, bear the Throne(5651) of thy Lord above them. 
5650 The whole picture is painted in graphic poetical images, to 
indicate that which cannot be adequately described in words, and 
which indeed our human faculties with their present limited powers 
are not ready to comprehend. The angels will be on all sides, 
arrayed in ranks upon ranks, and the Throne of the Lord on high 
will be borne by eight angels (or eight rows of angels). That will be 
the Day when Justice will be fully established and man be mustered 
to his Lord for reckoning. (R). 
5651 The number eight has perhaps no special significance, unless 
it be with reference to the shape of the Throne or the number of the 
angels. The Oriental Throne is often octagonal, and its bearers 
would be one at each corner. (R). 
1 Ali and eight will, that Day, bear the Throne(5651) of thy Lord above them 
2 Qarai and the angels will be all over it, and the Throne of your Lord will be borne that day by eight [angels]. 
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2 Qarai and the Throne of your Lord will be borne 
3 Unal 
17. And the angels will be at its ends;7 and above them, eight will 
bear the Throne of your Lord on that Day.8 
7. This statement may be considered together with verse (25: 25): 
On that Day the heaven will split asunder with the clouds (covering 
it), and the angels will be made to descend in a majestic descending. 
8. As explained in sūrah 7, note 13, the Supreme Throne of God 
(‘Arsh), the exact nature of which we cannot know, signifies God’s 
absolute authority over the universe. Deducing from Bediüzaman 
Said Nursi’s description of water as the ‘arsh (throne) of mercy, and 
earth as the throne of life, we can say that the ‘Arsh (Throne) 
indicates primarily God’s Attributes of Knowledge, Will, Power, 
and Providence, and His Names originating in them, such as the 
All-Knowing, the All-Willing, the All-Powerful, and the All-
Providing. As it encompasses the whole universe, it is also 
composed of God’s Names, the First, the Last, the Outward, and 
the Inward. These are His most prominent Attributes and Names 
relating to the creation and the actual rule of the universe. And as 
pointed out in sūrah 2, note 30, no event in the universe is 
conceivable without the operative intervention of the angels. The 
Qur’ān mentions many types of angels (37: 1–3; 77: 1–4, 79: 1–5, 
82: 11). So those who bear God’s Throne may be Archangels whom 
He employs in the rule of the universe for some wise purposes and 
for the majesty of His rule, particularly those who are endowed with 
the greatest manifestation of the Attributes of God mentioned. 
According to some, based on a Prophetic Tradition recorded in ad-
Durr al-Manthūr by as-Suyūtī, there are four beings that bear the 
Throne during the life of the world, and there will be eight on the 
Resurrection Day. According to Muhyi’d-Dīn ibn al-’Arabī and Ibn 
Maysarah al-Jīlī, these are the Prophets Muhammad, Abraham and 
Adam, upon them all be peace, and the angels Ridwān (the chief 
guard of Paradise), Mālik (the chief guard of Hell), Gabriel, Mikā’il 
(Michael), and Isrā’fil (Yazır, 8: 5325–5326). 
3 Unal and above them, eight will bear the Throne of your Lord 
4 Omar & Omar 
17. And the angels will be (standing) on all sides (of the heaven) 
and eight (divine powers) will on that day be above them bearing 
the Throne of Power of your Lord. 
4 Omar & Omar 
and eight (divine powers) will on that day be above them bearing 
the Throne of Power of your Lord 
5 Arberry 
and the angels shall stand upon its borders, and upon that day eight 
shall carry above them the Throne of thy Lord. (Al-Haaqqa 69:17, 
English - A. J. Arberry) 
5 Arberry eight shall carry above them the Throne of thy Lord. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
69:17 The angels will be on its borders, and the throne of your Lord 
will be carried above them by eight.* 
069:017 See 7:143; 89:23. 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban nd the throne of your Lord will be carried above them by eight 
7 Abdel Haleem 
7 The angels will be on all sides of it and, on that Day, eight of them 
will bear the throne of your Lord above them. 
7 Abdel Haleem eight of them will bear the throne of your Lord above them 
8 Khan 
The angels will appear by its sides and, on that Day, eight [angels] 
will bear your Lord's throne above them. (Al-Haaqqa 69:17, 
English - Wahiduddin Khan) 
8 Khan eight [angels] will bear your Lord's throne above them. 
9 Elias 
With the angles (who live there) at its ends (because they sky will 
collapse at the centre, the anglels living there will move to the 
sides). That day eight angels shall carry the throne of your Rabb 
above them (and bring it to the Plains of Reckoning). 
9 Elias eight angels shall carry the throne of your Rabb above them (and bring it to the Plains of Reckoning). 
10 Usmani 17. And the angels will be on its borders. And on that Day, the Throne of your Lord will be carried above them by eight (angels). 
10 Usmani the Throne of your Lord will be carried above them by eight (angels). 
11 Asad 
and the angels (will appear) at its ends, and, above them, eight will 
bear aloft on that Day the throne of thy Sustainer’s almightiness… 
(Al-Haaqqa 69:17, English - Muhammad Asad) 
11 Asad eight will bear aloft on that Day the throne of thy Sustainer’s almightiness… 
12 Malik The angels will stand all around and eight of them will be carrying the Throne of your Rabb above them.[17]  
12 Malik ight of them will be carrying the Throne of your Rabb above them.[17] 
13 Shakir [69.17] And the angels shall be on the sides thereof; and above ) I them eight shall bear on that day your Lord’s power. 
13 Shakir eight shall bear on that day your Lord’s power. 
14 Ghali 17. And the (commanded) Angels will be upon its dimensions, and upon that Day eight will bear above them the Throne of your Lord. 
14 Ghali and upon that Day eight will bear above them the Throne of your Lord 
15 Pickthall 
And the angels will be on the sides thereof, and eight will uphold 
the Throne of thy Lord that day, above them. (Al-Haaqqa 69:17, 
English - Pickthall) 
15 Pickthall and eight will uphold the Throne of thy Lord that day, 
16 Sarwar 
and it will become void. The angels will be around the heavens and 
on that day eight people will carry the Throne (knowledge) of your 
Lord above all the creatures. (69:17) 
16 Sarwar eight people will carry the Throne (knowledge) of your Lord above all the creatures 
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17 al-Hilali & Khan 
And the angels will be on its sides, and eight angels will, that Day, 
bear the Throne of your Lord above them. (Al-Haaqqa 69:17, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
d eight angels will, that Day, bear the Throne of your Lord above 
them 
18 al-Mehri 17. And the angels are at its edges. And there will bear the Throne of your Lord above them, that Day, eight [of them]. 
18 al-Mehri d there will bear the Throne of your Lord above them, that Day, eight [of them] 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
ź And the angels shall be at its sides; that Day eight shall carry the 
Throne of thy Lord above them. 
17At its sides could also mean “at its ends.” Based upon several 
aḥādīth, most take eight as a reference to eight angels who carry 
the Throne (IK, Ṭ; cf. 40:7); others say it could mean eight or eight 
thousand and could refer to individuals or rows (R, Z). According 
to a ḥadīth, “Today those carrying the throne are four, but when the 
Day of Resurrection comes, God supports them with four more; so 
they will  
be eight” (Bḍ, Q, R, Sy). The number eight has a symbolic value in 
Islamic geometry, as the octagon forms the transition from the 
square, which is seen to represent the earth, to the circle of the 
dome, which represents Heaven. In this sense, it is significant that 
this passage moves progressively from the lowest level, earth in v. 
14, to the highest level, the Heaven of the archangels, in v. 17. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
eight shall carry the Throne of thy Lord above them 
20 Ahmed 
And the Divine laws in nature will rally around and your Lord’s 
Supreme Control will reign over eight Universes that Day. [Instead 
of the currently conceived seven] 
20 Ahmed your Lord’s Supreme Control will reign over eight Universes that Day. [Instead of the currently conceived seven] 
21 Ahamed 69.17. And the angels will be on its (the sky) sides, and on that Day eight (angels) will bear the Throne of your Lord above them. 
21 Ahamed and on that Day eight (angels) will bear the Throne of your Lord above them. 
22 Irving 
13. When a single blast is blown on the Trumpet and the earth is 
lifted up along with the mountains and they are both flattened by a 
single blow, the Event will take place on that day! The sky will split 
open and seem flimsy that day; while angels [will stand] along its 
edges. Eight [in all] will bear your Lord's throne above them on that 
day. 
22 Irving  
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23 Tahir ul-Qadri 
17. And the angels will be standing on its edges and above them 
that Day, and eight (angels or parties of angels) will be carrying the 
Throne of your Lord 
23 Tahir ul-Qadri 
and eight (angels or parties of angels) will be carrying the Throne 
of your Lord 
24 Itani 17. And the angels will be ranged around its borders, while eight will be carrying the Throne of your Lord above them that Day. 
24 Itani and eight (angels or parties of angels) will be carrying the Throne of your Lord 
25 
The 
Monotheist 
Group 
69:17 And the angels will be on its borders; and the Throne of your 
Lord will be carried, above them on that Day, by eight. 
25 
The 
Monotheist 
Group 
and the Throne of your Lord will be carried, above them on that 
Day, by eight 
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1 Ali 
26. "(Allah)!- there is no god but He!- Lord of the Throne(3268) 
Supreme!" 
3268 The messenger (Hoopoe) is a pious bird, as befits a messenger 
of Solomon. After mentioning the false worship of the Sabaeans, 
he pronounces the Creed of Unity, and emphasises Allah's attribute 
as Lord of the Throne of Glory supreme, in order to make it clear 
that whatever may be the magnificence of a human throne such as 
he has described (in verse 25), he is not in any way misled from his 
loyalty to Solomon, the exponent of the true Religion of Liberty. 
1 Ali Lord of the Throne(3268) Supreme!" 
2 Qarai 26 Allah—there is no god except Him— is the Lord of the Great Throne.’ 
2 Qarai the Lord of the Great Throne. 
3 Unal 
26. “God – there is no deity but He, the Lord of the Mighty 
Throne.”10 
10. Deluded by Satan and defeated by their carnal desires, many 
people stray from the Straight Path and live their entire life in 
misguidance. They cannot find the greatest and clearest truth, a 
truth even a bird knows with certainty. The Qur’ān draws attention 
to this fact in another verse as well: (He [Cain] did not know what 
to do with the dead body of his brother.) Then God sent forth a 
raven (crow), scratching in the earth, to show him how he might 
cover the corpse of his brother. So seeing he cried: “Oh, alas for 
me! Am I then unable even to be like this raven, and so find a way 
to cover the corpse of my brother?” And he became distraught with 
remorse (5: 31). 
Said Nursi reminds us of this fact in many places in his works, 
for example: 
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Furthermore, our nature and spiritual being demonstrate that 
we have been created to worship God. As for our physical 
powers and ability to live here, we are worse off than sparrows. 
But in respect to our knowledge, understanding our needs, and 
supplication and worship, which are necessary for our spiritual 
life and the life of the Hereafter, we are the king and 
commander of all animate creatures. 
Omy soul. If you consider this world as your major goal and 
work for it, you will remain only a soldier with no more control 
over your affairs than a sparrow. But if you move toward the 
Hereafter, considering this world to be a field to be sown, a 
preparation for the other world, and act accordingly, you 
become the ruler of the animal kingdom, a supplicant of 
Almighty God, and His favored or indulged guest in this 
world. You can choose either option. So ask for guidance and 
success in His way from the Most Merciful of the merciful. 
(The Words, “The 5th Word,” 29–30) 
Your potential makes you superior to all animals. But even a 
sparrow can do a better job than you when it comes to 
satisfying your daily needs. Why do you not understand that 
your duty as a human being is to work for the real, everlasting 
life? You are not an animal! Most of your worldly concerns 
are trivial and useless matters from which you derive no 
benefit. And yet, leaving aside the most essential things, you 
spend your time acquiring useless information as if you had 
thousands of years to live. 
As for the worldly, physical dimension of your being, you 
cannot compete with a bee or a sparrow, are weaker than a fly 
or a spider, and cannot achieve what they can. As for the 
second aspect of your being, however, you can surpass the 
mountains, the earth, and the heavens, for you can bear a 
burden that they cannot. Thus, your acts have a greater impact 
than theirs. When you do something good or build something, 
it reaches only as far as your hand and your strength. But your 
evil and destructive acts are aggressive and widespread. 
We have been created in the best pattern. If we concentrate on this 
worldly life we are far lower than a sparrow, although we have far 
more developed faculties than any animal. (So our duty in the world 
is to find God, know Him and worship Him alone). (The Words, 
“The 23rd Word,” 335–336) 
3 Unal the Lord of the Mighty Throne.”10 
4 Omar & Omar 
26. ‘Allâh! There is no other, cannot be and will never be one 
worthy of worship but He, the Lord of the Mighty Throne.’ 
4 Omar & Omar 
the Lord of the Mighty Throne 
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5 Arberry God: there is no god but He, the Lord of the Mighty Throne.' (An-Naml 27:26, English - A. J. Arberry) 
5 Arberry the Lord of the Mighty Throne. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
27:26 "God, there is no god but He, the Lord of the great throne." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
the Lord of the great throne 
7 Abdel Haleem 
26 He is God, there is no god but Him, the Lord of the mighty 
throne.’ 
7 Abdel Haleem 
the Lord of the mighty throne.’ 
8 Khan He is God: there is no deity but He, the Lord of the mighty throne." (An-Naml 27:26, English - Wahiduddin Khan) 
8 Khan the Lord of the mighty throne 
9 Elias 
Allaah is the One besides Whom there is no other Allaah. He is the 
Rabb of the glorious throne (which is far superior to any throne of 
this world.)” (One who recites or hears this verse being recited must 
perform sajdah) 
9 Elias Rabb of the glorious throne 
10 Usmani 26. Allah! There is no god but He, the Lord of the Great Throne. 
10 Usmani the Lord of the Great Throne 
11 Asad 
God, save whom there is no deity - the Sustainer, in awesome 
almightiness enthroned!” (An-Naml 27:26, English - Muhammad 
Asad) 
11 Asad the Sustainer, in awesome almightiness enthroned!” 
12 Malik Allah! There is no god but Him. He is the Lord of the Mighty Throne."[26] 
12 Malik He is the Lord of the Mighty Throne."[26] 
13 Shakir [27.26] Allah, there is no god but He: He is the Lord of mighty power. 
13 Shakir He is the Lord of mighty power. 
14 Ghali 26. Allah, there is no god except He, The Lord of the Magnificent Throne.” A prostration is to be performed here 
14 Ghali The Lord of the Magnificent Throne.” 
15 Pickthall Allah; there is no Allah save Him, the Lord of the Tremendous Throne. (An-Naml 27:26, English - Pickthall) 
15 Pickthall Lord of the Tremendous Throne. 
16 Sarwar Allah is the only Lord and master of the Great Throne." (27:26) 
16 Sarwar Lord and master of the Great Throne." 
17 al-Hilali & Khan 
Allah, La ilaha illa Huwa (none has the right to be worshipped but 
He), the Lord of the Supreme Throne! (An-Naml 27:26, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
the Lord of the Supreme Throne! 
18 al-Mehri 26. God - there is no deity except Him, Lord of the Great Throne.”  
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18 al-Mehri Lord of the Great Throne 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
& God, there is no god but He, Lord of the mighty Throne!”  
26  Al-Qurṭubī notes that the Queen of Sheba’s throne is called 
mighty (v. 23) in relation to the other thrones of the sovereigns of 
the earth, whereas God’s Throne is Mighty because it (or its 
Pedestal) encompasses the heavens and the earth. This is one of 
fifteen verses after which it is said that one must prostrate when 
reciting the Quran; see 19:58c. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Lord of the mighty Throne 
20 Ahmed (They do not understand) “God; there is no god but He, Lord of Supreme Control.” 
20 Ahmed Lord of Supreme Control.” 
21 Ahamed 27.26. "Allah! There is no god but He! Lord of the Throne Supreme (Rab-ul-Arsh Al-Azeem)!" 
21 Ahamed Lord of the Throne Supreme 
22 Irving 
Who brings forth what is concealed in Heaven and Earth, and 
knows anything you hide as well as anything you display. God, 
there is no deity except Him,  
Lord of the splendid Throne! 
22 Irving Lord of the splendid Throne! 
23 Tahir ul-Qadri 
26. There is none worthy of worship except Allah. He alone is the 
Master of the Supreme Throne of Authority.’ 
23 Tahir ul-Qadri 
He alone is the Master of the Supreme Throne of Authority.’ 
24 Itani 26. God—There is no god but He, the Lord of the Sublime Throne.” 
24 Itani the Lord of the Sublime Throne 
25 
The 
Monotheist 
Group 
27:26 “God, there is no god except He, the Lord of the supreme 
Throne.” 
25 
The 
Monotheist 
Group 
the Lord of the supreme Throne.” 
29 Q89: 14 
﴾ ِدا
َ
صْر ِ
ْ
لماِب
َ
ل 
َ
ك َّ�َر 
َّ
نِإ﴿ 
1 Ali 
14. For thy Lord is (as a Guardian) on a watchtower.(6118) 
6118 Even though Allah's punishment is delayed, it is not to be 
supposed that He does not see all things-Allah's providence is ever 
vigilant: His punishment of evildoers is a form of justice to the 
weak and the righteous whom they oppress. It is part of the 
signification of His title as Rabb (Cherisher). (R). 
1 Ali For thy Lord is (as a Guardian) on a watchtower.(6118) 
2 Qarai Indeed your Lord is in ambush. 
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2 Qarai Indeed your Lord is in ambush 
3 Unal 14. Your Lord is ever on the watch (over human and tests him in the blessings with which He favors him). 
3 Unal Your Lord is ever on the watch (over human and tests him in the blessings with which He favors him). 
4 Omar & Omar 14. Behold! Your God is always on the watch. 
4 Omar & Omar 14. Behold! Your God is always on the watch. 
5 Arberry surely thy Lord is ever on the watch. (Al-Fajr 89:14, English - A. J. Arberry) 
5 Arberry surely thy Lord is ever on the watch. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 89:14 Your Lord is ever watchful. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 89:14 Your Lord is ever watchful. 
7 Abdel Haleem 14Your Lord is always watchful. 
7 Abdel Haleem 14Your Lord is always watchful. 
8 Khan for, indeed, your Sustainer is ever on the watch! (Al-Fajr 89:14, English - Wahiduddin Khan) 
8 Khan for, indeed, your Sustainer is ever on the watch! 
9 Elias Verily your Rabb is Ever Vigilant (and nothing escapes His attention). 
9 Elias Verily your Rabb is Ever Vigilant (and nothing escapes His attention). 
10 Usmani 14. Surely your Lord is ever on the watch. 
10 Usmani 14. Surely your Lord is ever on the watch. 
11 Asad for, verily, thy Sustainer is ever on the watch! (Al-Fajr 89:14, English - Muhammad Asad) 
11 Asad for, verily, thy Sustainer is ever on the watch! 
12 Malik Surely your Rabb is ever watchful.[14]   
12 Malik Surely your Rabb is ever watchful.[14]   
13 Shakir Most sure!y your Lord is watching. (Al-Fajr 89:14, English - Mohammad Habib Shakir) 
13 Shakir Most sure!y your Lord is watching. 
14 Ghali 14. Surely your Lord is indeed Ever-Observing. 
14 Ghali Surely your Lord is indeed Ever-Observing 
15 Pickthall Lo! thy Lord is ever watchful. (Al-Fajr 89:14, English - Pickthall) 
15 Pickthall Lo! thy Lord is ever watchful. 
16 Sarwar your Lord keeps an eye on (all evil-doing people). (89:14) 
16 Sarwar your Lord keeps an eye on (all evil-doing people). 
17 al-Hilali & Khan 
Verily, your Lord is Ever Watchful (over them). (Al-Fajr 89:14, 
English - Hilali & Khan) 
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17 al-Hilali & Khan Verily, your Lord is Ever Watchful (over them). 
18 al-Mehri 14. Indeed, your Lord is in observation. 
18 al-Mehri 14. Indeed, your Lord is in observation. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ŋ Truly thy Lord lies in ambush. 
14Nothing escapes God, for He is ever watchful, hearing what 
people say in public and private, seeing what they do publicly and 
privately, and rewarding or punishing them accordingly (Q; cf. 
78:21). The point is that no matter what respite God may allow for 
tyrants to work corruption, they will be punished for it in due time, 
as in 3:178; 7:182–83; 22:48. 
 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly thy Lord lies in ambush 
20 Ahmed Indeed, your Lord is ever on the watch! 
20 Ahmed Indeed, your Lord is ever on the watch! 
21 Ahamed 89.14. Because your (Mighty) Lord is (like a Guardian) on a watch tower. 
21 Ahamed Because your (Mighty) Lord is (like a Guardian) on a watch tower. 
22 Irving 
14. Your Lord is ever on the lookout! Yet everyman says, 
whenever his Lord tests him by honoring and favoring him: 
"My Lord has honored me!"; while whenever He tests him by 
rationing His sustenance for him, he says: "My Lord has 
disgraced me." 
22 Irving Your Lord is ever on the lookout! 
23 Tahir ul-Qadri 
14. Indeed, your Lord is Ever-Watchful (over the tyrant 
transgressors). 
23 Tahir ul-Qadri Indeed, your Lord is Ever-Watchful (over the tyrant transgressors). 
24 Itani 14. Your Lord is on the lookout. 
24 Itani Your Lord is on the lookout. 
25 
The 
Monotheist 
Group 89:14 Your Lord is ever watchful. 
25 
The 
Monotheist 
Group Your Lord is ever watchful. 
30 
Q4: 164 
 َم
َّ
ل
َ
�َو 
َ
كْي
َ
ل
َ
ع ْمُه
ْ
ص
ُ
ص
ْ
ق
َ
ن ْم
َّ
ل 
ً
لاُسُرَو ُلْب
َ
ق نِم 
َ
كْي
َ
ل
َ
ع ْم
ُ
ها
َ
ن
ْ
ص
َ
ص
َ
ق 
ْ
د
َ
ق 
ً
لاُسُرَو﴿
﴾اًميِل
ْ
�
َ
ت ى َ��وُم 
ُ ّ
� 
1 Ali 164. Of some messengers We have already told thee the story; of others We have not;- and to Moses Allah spoke direct;-(670) 
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670 Allah spoke to Moses on Mount Sinai. Hence the title of Moses 
in Muslim theology: Kalim Allah: the one to whom Allah spoke, 
(Cf. 19:51 ). (R). 
1 Ali and to Moses Allah spoke direct;-(670) 
2 Qarai and apostles We have recounted to you earlier and apostles We have not recounted to you, —and to Moses Allah spoke directly— 
2 Qarai to Moses Allah spoke directly 
3 Unal 
164. And Messengers We have already told you of (with respect to 
their mission) before, and Messengers We have not told you of; and 
God spoke to Moses in a particular way.34 
34. As mentioned in 42: 51, Revelation occurs in three ways: 
1. God puts the meaning in the Prophet’s heart in a way that the 
Prophet knows with • certainty that it is from God. 
2. God speaks to the Prophet without mediation, but without being 
seen and from • behind a veil, as God spoke to Moses from a tree.  
3. God sends an angel who communicates God’s message to the 
Prophet. He always • sent Gabriel to communicate His messages 
contained in His Books. (a s - Sali h , 22)  
As mentioned in 2: 253, God exalted and distinguished some 
Prophets in some respects due to the mission of each, meaning that, 
with the exception of the Prophet Muhammad, 
upon him be peace and blessings, who represented all aspects of 
Prophethood in the most perfect manner because of the universality 
of his mission, every Prophet is superior to others in one or more 
respects. The Prophet Moses, upon him be peace, was distinguished 
by being addressed by God in a particular way. But although being 
addressed by God in a particular way was a special favor, it is not 
the most superior way of Revelation. God sent His messages that 
form His Book through the angel Gabriel; therefore, the most 
superior way of Revelation is via Gabriel. It is for this reason that 
the Torah is not formed of God’s direct Revelations to Moses, upon 
him be peace. 
3 Unal God spoke to Moses in a particular way 
4 Omar & Omar 
164. And (there are some) Messengers whom We have mentioned 
to you before and (many) Messengers We have not mentioned them 
to you, and Allâh spoke (to you as He spoke) to Moses in explicit 
words at great length.  
4 Omar & Omar 
and Allâh spoke (to you as He spoke) to Moses in explicit words at 
great length. 
 
5 Arberry 
and Messengers We have already told thee of before, and 
Messengers We have not told thee of; and unto Moses God spoke 
directly -- (An-Nisa 4:164, English - A. J. Arberry) 
5 Arberry and unto Moses God spoke directly 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
4:164 Messengers of whom We have narrated to you from before, 
and messengers We have not narrated to you; and God spoke to 
Moses directly. 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban and God spoke to Moses directly. 
7 Abdel Haleem 
164 to other messengers We have already mentioned to you, and 
also to some We have not. To Moses God spoke directly. 
7 Abdel Haleem To Moses God spoke directly 
8 Khan 
We have told you about some messengers sent previously, while 
We have not yet told you about others. God spoke to Moses 
directly. (An-Nisa 4:164, English - Wahiduddin Khan) 
8 Khan God spoke to Moses directly 
9 Elias 
And We have sent many more Rusul; the narratives of some We 
have revealed to you (O Rasulullaah) before and the narratives of 
others We have not revealed to you (Only Allaah has knowledge of 
everything). Allaah specially (directly) spoke to Moosa. 
9 Elias Allaah specially (directly) spoke to Moosa 
10 Usmani 
164. (We have sent) some Messengers We have already told you 
about, and some other Messengers We did not tell you about, and 
Allah has spoken to Musa verbally 
10 Usmani and Allah has spoken to Musa verbally 
11 Asad 
and as (We inspired other) apostles whom We have mentioned to 
thee ere this, as well as apostles whom We have not mentioned to 
thee; and as God spoke His word unto Moses: (An-Nisa 4:164, 
English - Muhammad Asad) 
11 Asad and as God spoke His word unto Moses 
12 Malik 
Revelations were also sent to those Rasools whom We have already 
mentioned to you and to those whose name We have not mentioned; 
to Musa Allah spoke directly.[164]   
12 Malik to Musa Allah spoke directly 
13 Shakir 
And (We sent) messengers We have mentioned to you before and 
messengers we have not mentioned to you; and to Musa, Allah 
addressed His Word, speaking (to him): (An-Nisa 4:164, English - 
Mohammad Habib Shakir) 
13 Shakir and to Musa, Allah addressed His Word, speaking (to him) 
14 Ghali 
164. And Messengers We have already narrated to you (about) even 
before and Messengers We have not narrated to you (about); and to 
M ûsa (Moses) Allah spoke long, (eloquent) speech.   
14 Ghali and to M ûsa (Moses) Allah spoke long, (eloquent) speech. 
15 Pickthall 
And messengers We have mentioned unto thee before and 
messengers We have not mentioned unto thee; and Allah spake 
directly unto Moses; (An-Nisa 4:164, English - Pickthall) 
15 Pickthall and Allah spake directly unto Moses 
16 Sarwar 
(We sent revelations to) the Messengers mentioned to you before 
and also to Messengers who had not been mentioned to you. Allah 
spoke to Moses in words. (4:164)  
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16 Sarwar Allah spoke to Moses in words 
17 al-Hilali & Khan 
And Messengers We have mentioned to you before, and 
Messengers We have not mentioned to you, - and to Musa (Moses) 
Allah spoke directly. (An-Nisa 4:164, English - Hilali & Khan) 
17 al-Hilali & Khan and to Musa (Moses) Allah spoke directly 
18 al-Mehri 
164. And [We sent] messengers about whom We have related [their 
stories] to you before and messengers about whom We have not 
related to you. And God spoke to Moses with [direct] speech. 
18 al-Mehri And God spoke to Moses with [direct] speech. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ť and messengers We have recounted unto thee before, and 
messengers We have not recounted unto thee; and unto Moses God 
spoke directly, 
164Although the Quran contains mention of twenty-six 
prophets, Islamic tradition holds that there were many more, in fact, 
124,000. Here, as in 40:78, the Quran explicitly indicates that there 
are prophets not mentioned in the Quran, whose stories God has not 
recounted to Muhammad or his followers, thus alluding to the 
universal reality of revelation and keeping the door open for sacred 
figures of other religious traditions, such as the Buddha and 
Confucius, to be considered prophets to their religious 
communities, as they were later by some Muslim scholars familiar 
with these other religious traditions. This verse mentions the 
distinction given to Moses as a prophet in Islam: God spoke to him 
directly (see also 2:253, where being spoken to by God is cited as 
a particular distinction given to some prophets). This is the basis of 
Moses’ prophetic title in Islamic tradition, Kalīm Allāh (one who 
speaks with God). That is also why some Muslims refer to Jews as 
kalīmīs. In Exodus 33:11 and Deuteronomy 34:10, this ability to 
speak directly with God is also said to set Moses apart from other 
prophets of Israel. 
19 
Nasr, 
Dagli, 
Dakake, 
Lumbard & 
Rustom and unto Moses God spoke directly, 
20 Ahmed 
[We sent Our Messengers to all nations with a uniform Message] 
We have told you the stories of some in the Qur’an, of the others 
We have not. (However, all of them were assigned a Common 
Mission.) And God spoke directly to Moses. 
20 Ahmed And God spoke directly to Moses. 
21 Ahamed 
4.164. And the messengers We have already told you before, and 
others We have not (told you)- And Allah spoke directly to Musa 
(Moses)- 
21 Ahamed And Allah spoke directly to Musa (Moses)- 
22 Irving 164. We have told you about some messengers [sent] previously, while other messengers We have not yet told you about - God spoke 
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directly to Moses - messengers bringing good news plus a warning 
so that mankind would have no argument against God once the 
messengers [had come]. God is Powerful, Wise. 
22 Irving God spoke directly to Moses 
23 Tahir ul-Qadri 
164. And (We have sent many) Messengers whose annals We 
have narrated to you earlier; and We sent (a number of) those 
Messengers whose details We have not (yet) related to you; and 
Allah (also) spoke to Musa (Moses) directly. 
23 Tahir ul-Qadri and Allah (also) spoke to Musa (Moses) directly. 
24 Itani 
164. Some Messengers We have already told you about, while 
some messengers We have not told you about. And God spoke to 
Moses directly. 
24 Itani And God spoke to Moses directly 
25 
The 
Monotheist 
Group 
4:164 And messengers of whom We have told to you from before, 
and messengers We have not told to you; and God spoke to Moses 
directly. 
25 
The 
Monotheist 
Group and God spoke to Moses directly 
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APPENDIX 2: 30 MUHKAM VERSES & THEIR 
TRANSLATIONS 
1 Q1: 2 
﴿ 
َ
ن� ِ
َ
لما
َ
ع
ْ
لا ِّبَر ِ
ّ
� 
ُ
دْم
َ
ح
ْ
�ا﴾ 
1 Ali 
2. Praise be to Allah, the Cherisher and Sustainer(20) of the worlds; 
20 The Arabic word Rabb, usually translated Lord, has also the meaning 
of cherishing, sustaining, bringing to maturity. Allah cares for all the 
worlds He has created (see n. 1787 and n. 4355). There are many worlds 
- astronomical and physical worlds, worlds of thought, spiritual world, 
and so on. In every one of them, Allah is all-in-all. We express only one 
aspect of it when we say: "In Him we live, and move, and have our 
being." The mystical division between (1) Nasut, the human world 
knowable by the senses, (2) Malakut, the invisible world of angels, and 
(3) Lahut, the divine world of Reality, requires a whole volume to 
explain it. 
1 Ali 2. Praise be to Allah, the Cherisher and Sustainer(20) of the worlds; 
2 Qarai 
All praise belongs to Allah,2 Lord of all the worlds, 
2 In Muslim parlance the phrase al-¦amdu lill¡h also signifies ‘thanks to 
Allah.’ 
2 Qarai All praise belongs to Allah,2 Lord of all the worlds, 
3 Unal 
2. All praise and gratitude6 (whoever gives these to whomever for 
whatever reason and in whatever way from the first day of creation until 
eternity) are for God, the Lord7 of the worlds,8 
6. As one must understand Qur’ānic concepts in order to 
understand the Qur’ān, we give a brief explanation. The Arabic 
word translated as “praise and gratitude” is hamd. It encompasses 
both meanings and carries other connotations as well. We give 
praise on account of some particular praiseworthy achievements or 
qualities; we feel gratitude for some particular good done. But in 
relation to God, hamd affirms that God is eternally worthy of 
praise and gratitude because He is God eternally, eternally 
Merciful and the Lord of all creation. Whether His favors are 
recognized as such by His creatures or not, He must still be praised 
and thanked. Thanking is required by loyalty to God because of 
His favors, while praise is required by being a sincere servant 
aware of Who God is and what servanthood means.  
It should be noted that all praise and thanks are due to God alone, 
and are His alone. Wherever beauty, excellence and perfection 
occur, the ultimate source is God. No created beings, whether 
angels or humans, heavenly or earthly objects, have anything other 
than a dependent excellence, beauty or perfection. Where these 
qualities occur, they are, in reality, simply favors from God. Thus, 
if there is one to Whom we should feel indebted and grateful, it is 
the Creator of everything, Who is in reality the Creator of that to 
which we respond with praise and gratitude, and not its apparent 
possessor.  
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When we say “All praise and gratitude is for God,” we also mean 
that it is God in Whom we seek refuge when we are in danger, to 
Whom we pray for help when we are in difficulty or in need, and 
Whom alone we adore and worship.  
7. The word “Lord” is used to translate Rabb. It has three sets of 
related meanings: (i) Upbringer, Trainer, Sustainer, Nourisher; (ii) 
Lord and Master; (iii) He Who directs and controls.  
God’s being Rabb means that every being (and every part of every 
being) – from elements or inanimate objects to plants, animals and 
humanity, and all other beings in other worlds – is raised, sustained, 
directed and controlled by Him until it achieves its particular perfection, 
the purpose of its creation. This means that what we commonly call the 
“natural laws” are, in reality, designations or descriptions for God’s 
exercise of His Lordship, of His being Rabb. A complementary kind of 
God’s bringing up or training of humanity is His sending 
Prophets and religions. It follows that, in affirming God as the sole 
Upbringer, Trainer, Sustainer, Nourisher, Lord and Master of all 
beings (at-tawhīd ar-Rubūbiyah), we affirm another dimension of 
faith in God’s Oneness and Unity.  
8. “Worlds” translates the Arabic ‘ālamīn (singular, ‘ālam). The 
word comes from ‘alam, ‘alāmah, meaning something by which 
another thing is known. Thus, in this perspective, every individual 
thing or set of things, from the tiniest sub-atomic particles to the 
largest nebulae and galaxies, is a “world” and indicates God. The 
plural form (‘ālamīn) is particularly used for conscious beings, 
giving the sense that everything that is created is as if conscious, 
and signifying that its pointing to God’s Existence, Unity and 
Lordship is extremely clear for conscious beings.  
From another perspective, the “worlds” are classified as Lāhūt (the 
High Empyrean: the pure, immaterial world of pure Divine 
Realities), Jabarūt (another of the immaterial worlds where Divine 
realities are manifested in their pure, immaterial forms), Malakūt 
(the world of the pure inner dimension of existence), Mithāl (the 
world of the symbols or ideal, immaterial forms of things) and 
Shahādah (the corporeal world, including the visible world and the 
firmaments.) These worlds should be thought of as dimensions 
rather than distinct locations: the Divine truths or realities 
manifested in material forms in this world are manifested in other 
worlds in the forms peculiar to each.  
The “worlds” are also classified as the world of spirits, this world, 
the immaterial world between this and the next (al-‘Ālam al-
Barzakh), and the eternal world of the Hereafter.  
The “worlds” may also be taken to refer to different domains or 
“kingdoms” within this earthly world, or other worlds beyond this earth. 
3 Unal 
2. All praise and gratitude6 (whoever gives these to whomever for 
whatever reason and in whatever way from the first day of creation until 
eternity) are for God, the Lord7 of the worlds,8 
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4 Omar & Omar 
2. All type of perfect and true praise belongs to Allâh alone, the Lord of 
the worlds, 
4 Omar & Omar 
2. All type of perfect and true praise belongs to Allâh alone, the Lord of 
the worlds, 
5 Arberry Praise belongs to God, the Lord of all Being, (Al-Fatiha 1:2, English - A. J. Arberry) 
5 Arberry Praise belongs to God, the Lord of all Being, (Al-Fatiha 1:2, English - A. J. Arberry) 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 1:2 Praise is to God, Lord of the worlds 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 1:2 Praise is to God, Lord of the worlds 
7 Abdel Haleem 
2 Praise belongs to God, Lordd of the Worlds,e 
d The Arabic root r–b–b has connotations of caring and nurturing in 
addition to lordship, and this should be borne in mind wherever the term 
occurs and is rendered ‘lord’. 
e Al-_alamin in Arabic means all the worlds, of mankind, angels, 
animals, plants, this world, the next, and so forth. 
7 Abdel Haleem 2 Praise belongs to God, Lordd of the Worlds, 
8 Khan All praise is due to God, the Lord of the Universe; (Al-Fatiha 1:2, English - Wahiduddin Khan) 
8 Khan All praise is due to God, the Lord of the Universe 
9 Elias All praise belongs to Allaah, the Rabb (the Cherisher, the Creator, the Sustainer) of the universe (and whatever it contains) 
9 Elias All praise belongs to Allaah, the Rabb (the Cherisher, the Creator, the Sustainer) of the universe (and whatever it contains) 
10 Usmani Praise belongs to Allah, the Lord of all the worlds. 
10 Usmani Praise belongs to Allah, the Lord of all the worlds. 
11 Asad All praise is due to God alone, the Sustainer of all the worlds, (Al-Fatiha 1:2, English - Muhammad Asad) 
11 Asad All praise is due to God alone, the Sustainer of all the worlds 
12 Malik All praise is for Allah, the ‘Rabb’ of the Worlds. [2]  
12 Malik All praise is for Allah, the ‘Rabb’ of the Worlds. [2]  
13 Shakir All praise is due to Allah, the Lord of the Worlds. (Al-Fatiha 1:2, English - Mohammad Habib Shakir) 
13 Shakir 2. Praise be to Allah, The Lord of the worlds. 
14 Ghali 2. Praise be to Allah, The Lord of the worlds. 
14 Ghali 2. Praise be to Allah, The Lord of the worlds. 
15 Pickthall Praise be to Allah, Lord of the Worlds,  (Al-Fatiha 1:2, English - Pickthall) 
15 Pickthall Praise be to Allah, Lord of the Worlds, 
16 Sarwar All praise belongs to Allah, Lord of the Universe 
16 Sarwar All praise belongs to Allah, Lord of the Universe 
17 al-Hilali & Khan 
All the praises and thanks be to Allah, the Lord of the 'Alamin (mankind, 
jinns and all that exists). 
(Al-Fatiha 1:2, English - Hilali & Khan) 
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17 al-Hilali & Khan All the praises and thanks be to Allah, the Lord of the 'Alamin 
18 al-Mehri 
2. [All] praise is [due] to God, Lord4 of the worlds – 
4 When referring to God, the Arabic term “rabb” (translated as “Lord”) 
includes all of the following meanings: “owner, master, ruler, controller, 
sustainer, provider, guardian and caretaker.” 
18 al-Mehri 2. [All] praise is [due] to God, Lord4 of the worlds – 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
* Praise be to God, Lord of the worlds, 
2Praise translates al-ḥamd, which indicates extolling the 
Praiseworthy (maḥmūd) and giving thanks to Him for all of the favors 
He has bestowed in this world and for the reward that will be given in 
the next world. In this vein, the Prophet is reported to have said, “When 
you say, ‘Praise be to God, Lord of the worlds,’ you will have thanked 
God and He will increase your bounty” (Ṭ). 
But whereas thanks (shukr) is given for what one has already 
received, praise is given for the qualities the One Who is praised 
possesses prior to having bestowed anything and is thus more universal 
(Q). Praise (al-ḥamd) is rendered in the definite rather than the 
indefinite to indicate that all forms of praise and all gratitude belong to 
God (Ṭ). 
It is said that God has praised Himself in this opening address so 
that human beings can praise God in the speech of God, since God 
knows that they cannot praise Him fully in their own words (Qu). 
Regarding the inability of human beings to praise God fully, the Prophet 
is reported to have addressed God, saying, “There is no way to 
enumerate the praise due to Thee; Thou art as Thou hast praised 
Thyself” (Qu). 
Similar to the basmalah, Praise be to God is a frequently repeated 
formula recited by Muslims on many occasions throughout their daily 
lives. But whereas the basmalah is employed to consecrate a deed at its 
beginning, Praise be to God is employed to thank God for an act or 
event upon its completion. According to traditional Islamic etiquette, 
whenever one is asked how one is feeling, the correct response should 
be Praise be to God, no matter one’s condition. 
Reference is made to God as Lord throughout the Quran and as Lord 
of the worlds some forty-two times. Lord renders rabb, which refers to 
a master who is obeyed (sayyid), to one who puts matters in their proper 
order, and to one who possesses something. In reference to God it thus 
means that He is the Master without peer, Who arranges the affairs of 
all His creatures and to Whom all of creation belongs (Ṭ). Some also 
relate Lord (rabb) to “cultivation” (tarbiyah), since God is the Caretaker 
(murabbī) of all things as well as the Trainer and Caretaker of our souls, 
hearts, and spirits (Qu). 
The worlds refers to various levels of cosmic existence and the 
communities of beings within each level. Some say it refers to four 
communities: human beings, jinn, angels, and satans (Q), while others 
say it refers only to human beings and jinn, since the Prophet is referred 
to as a warner unto the worlds (25:1), and only jinn and human beings 
are in need of a warner (Q). It may also refer to the different generations 
of human beings, to all of the species in creation (Q, Ṭ), or to God’s 
being the Sovereign over every level of creation from the earth through 
the seven heavens, as in those verses that refer to God as Lord of the 
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heavens and the earth (13:16; 17:102; 18:14; 19:65; 21:56; 26:24; 37:5; 
38:66; 43:82; 44:7; 78:37). Thus some say that in the most universal 
sense the worlds refers to all existent things other than God (IK, Q). In 
this vein, the commentator Fakhr al-Dīn al-Rāzī notes that there is 
infinite space beyond this world and that God can actualize all 
possibilities, even worlds and universes of which we have no 
knowledge. The verse thus refers to God being the Lord of all that can 
be seen or imagined and of all that cannot be seen or imagined by human 
beings. In this sense, the verse conveys that God is Lord of all “space,” 
not only physical space, and therefore of all that exists, no matter what 
the nature of that existence may be. For this reason, there is no thing, 
save that it hymns His praise (17:44). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Praise be to God, Lord of the worlds, 
20 Ahmed 
All praise is due to God, the Sustainer/Cherisher/Lord of the Universe 
and everything therein. 
[The marvels and the profound harmony in the Universe is a living 
witness that its Sustainer is truly Worthy of all praise. All praiseworthy 
beings and wonderful things derive their magnificence from Him. Being 
awe-struck by any of His creation to the exclusion of His realization is 
nothing but shortsightedness. All human achievements find their 
ultimate Source in Him since He is the exclusive Provider of all mental 
and physical resources. [3:189-190, 9:112, 35:27-28] 
20 Ahmed All praise is due to God, the Sustainer/Cherisher/Lord of the Universe and everything therein. 
21 Ahamed 1.2. Praise be to Allah, the Lord (Cherisher and Sustainer) of the worlds; (Rab-Al-'Ala'meen); 
21 Ahamed 1.2. Praise be to Allah, the Lord (Cherisher and Sustainer) of the worlds; 
22 Irving Praise be to God, Lord of the Universe, 
22 Irving Praise be to God, Lord of the Universe, 
23 Tahir ul-Qadri 
1. All praise be to Allah alone, the Sustainer of all the worlds, 
23 Tahir ul-Qadri All praise be to Allah alone, the Sustainer of all the worlds, 
24 Itani 2. Praise be to God, Lord of the Worlds. 
24 Itani Praise be to God, Lord of the Worlds. 
25 
The 
Monotheist 
Group 1:2 Praise be to God, Lord of the worlds. 
25 
The 
Monotheist 
Group 1:2 Praise be to God, Lord of the worlds. 
2 Q112: 1 
﴿ 
ٌ
د
َ
ح
َ
أ 
ُ َّ
� َو
ُ
ه ْل
ُ
ق﴾ 
1 Ali 
1. Say: He is Allah,(6296) the One and Only; 
(6297) 6296 The nature of Allah is here indicated to us in a few words, 
such as we can understand. The qualities of Allah are described in 
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numerous places elsewhere, e.g., in 59:22-24, 62:1, and 2:255. Here we 
are specially taught to avoid the pitfalls into which men and nations have 
fallen at various times in trying to understand Allah. The first thing we 
have to note is that His nature is so sublime, so far beyond our limited 
conceptions, that the best way in which we can realise Him is to feel 
that He is a Personality, "He", and not a mere abstract conception of 
philosophy. He is near us; He cares for us; we owe our existence to Him. 
Secondly, He is the One and Only God, the Only One to Whom worship 
is due; all other things or beings that we can think of are His creatures 
and in no way comparable to Him. Thirdly, He is Eternal, without 
beginning or end, Absolute, not limited by time or place or 
circumstance, the Reality before which all other things or places are 
mere shadows or reflections. Fourthly, we must not think of Him as 
having a son or a father, for that would be to import animal qualities 
into our conception of Him. Fifthly, He is not like any other person or 
thing that we know or can imagine: His qualities and nature are unique. 
6297 This is to negate the idea of Polytheism, a system in which people 
believe in gods many and lords many. Such a system is opposed to our 
truest and profoundest conceptions of life. For Unity in Design, Unity 
in the fundamental facts of existence, proclaim the Unity of the Maker. 
1 Ali 1. Say: He is Allah,(6296) the One and Only; 
2 Qarai 1 Say, ‘He is Allah, the One. 
2 Qarai 1 Say, ‘He is Allah, the One. 
3 Unal 
1. Say: “He, God, the Unique One of Absolute Unity.1 
1. As pointed out by Fakhru’d-Dīn ar-Rāzī, a great interpreter of 
the Qur’ān, God is called by three Names in this verse: He, God, 
and the One of Absolute Unity. “He” denotes the Divine Being in 
His Essence, the Necessarily-Existent One – Who is indescribable, 
known by none but Himself only. “God” is the Divine Being Who 
manifests Himself with and is recognized by His Attributes and 
Names, Who encompasses all the Attributes and Names by Which 
the Divine Being is called. And “The One of Absolute Unity” 
negates all false notions and concepts about the Divine Being. 
“He” is the term used by those nearest to the Divine Being; they 
appeal to Him as He. “God” is the term used by the people of the 
Right, the people of happiness and prosperity (who will be given 
their records in their right hands), while “the One of Absolute 
Unity” comes in this verse in connection with the people of the 
Left, the people of wretchedness (who will be given their Records 
in their left hands), who have incorrect concepts of God, who deny 
Him, or who associate different partners with Him. 
There are some differences between God’s being the One of 
Absolute Unity (Wāhid) and the Unique One of Absolute 
Oneness(Ahad). God’s being the One of Absolute Unity (Wāhid) 
means the manifestation of God’s Names, which give existence to 
all things and beings, and are responsible for their life, throughout 
the entire universe. God’s being the Unique One of Absolute 
Oneness” (Ahad) means God’s concentration of the manifestations 
of His Names on individual things or beings. In order to understand 
the difference more clearly, Said Nursi makes the following 
analogy: 
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The sun encompasses innumerable things in its light. This can 
serve to understand God’s Unity. But to hold the totality of its light 
in our minds, we would need a vast conceptual and perceptual 
power. So lest the sun be forgotten, each shining object reflects its 
properties (light and heat) as best it can and so manifests the sun. 
This is an analogy for God’s being the Unique One of Absolute 
Oneness. As related to the manifestation of God’s Unity, the whole 
universe is a mirror to God. While as related to the manifestation 
of His being the Unique One of Absolute Oneness, each (shining) 
being is a mirror of Him. 
Bediüzzaman Said Nursi notes that faith in God’s Unity has two 
degrees: believing superficially that God has no partners, and that the 
universe belongs only to Him (such believers may be susceptible to 
deviation and confusion); and firm conviction that God is One, that 
everything belongs to Him exclusively, and that only He creates, 
maintains, provides, causes to die, etc. Such believers see His seal and 
observe His stamp on all things. Free from doubt, 
they feel themselves always and everywhere in His Presence. Their 
conviction cannot be diluted by deviation or doubt. 
3 Unal 1. Say: “He, God, the Unique One of Absolute Unity.1 
4 Omar & Omar 
1. SAY, ‘(The fact is) He is Allâh, the One and Alone in His Being. 
 
4 Omar & Omar 
1. SAY, ‘(The fact is) He is Allâh, the One and Alone in His Being. 
5 Arberry Say: 'He is God, One, (Al-Ikhlas 112:1, English - A. J. Arberry) 
5 Arberry Say: 'He is God, One,  
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
112:1 Say, "He is God, the One,"* 
112:001 This chapter is called ikhlas (devotion), since all its verses are 
dedicated to God. In contradiction to many Biblical verses, such as John 
14:28, polytheistic Christians wish to equate Jesus to God through the 
Trinity, a fiction written by the Nicene Conference in 325 AC. Their 
fictional character erratically oscillates between humanity and divinity, 
between 1/3 of godhead and the entire godhead. Nothing can be 
compared to God and noting can be symbolically represented in 
proportion to God. From absurd premises, one can never get a sound 
conclusion. That is why, like other polytheists, Trinitarian Christians 
hate reason, and why they promote wishful thinking under the glorified 
word "faith."  See 2:59; 3:18,45,51,55; 4:11,171,157; 5:72-79; 7:162; 
17:36; 19:36.  
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
112:1 Say, "He is God, the One,"*  
7 Abdel Haleem 
1 Say, ‘He is God the One,   
7 Abdel Haleem 
1 Say, ‘He is God the One,   
8 Khan Say, "He is God, the One, (Al-Ikhlas 112:1, English - Wahiduddin Khan) 
8 Khan Say, "He is God, the One, 
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9 Elias Say, “He Allaah is One.” 
9 Elias Say, “He Allaah is One.” 
10 Usmani 1. Say, “The truth is that Allah is One. 
10 Usmani 1. Say, “The truth is that Allah is One. 
11 Asad SAY: "He is the One God: (Al-Ikhlas 112:1, English - Muhammad Asad) 
11 Asad SAY: "He is the One God 
12 Malik Say: He is Allah the One and Only;[1]]   
12 Malik Say: He is Allah the One and Only 
13 Shakir Say: He, Allah, is One. (Al-Ikhlas 112:1, English - Mohammad Habib Shakir) 
13 Shakir Say: He, Allah, is One. 
14 Ghali 1. Say, “He is Allah, The Only One,  
14 Ghali Say, “He is Allah, The Only One, 
15 Pickthall Say: He is Allah, the One! (Al-Ikhlas 112:1, English - Pickthall) 
15 Pickthall Say: He is Allah, the One!  
16 Sarwar (Muhammad), say, "He is Allah, Who is One (indivisible).  
16 Sarwar (Muhammad), say, "He is Allah, Who is One (indivisible). 
17 al-Hilali & Khan 
Say (O Muhammad (Peace be upon him)): "He is Allah, (the) One. (Al-
Ikhlas 112:1, English - Hilali & Khan) 
17 al-Hilali & Khan 
Say (O Muhammad (Peace be upon him)): "He is Allah, (the) One. 
18 al-Mehri Say, “He is God, [who is] One,1878  1878 i.e., single, unique and indivisible. 
18 al-Mehri Say, “He is God, [who is] One,1878  
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Say, “He, God, is One, 
1Some of the Companions of the Prophet are said to have read this 
sūrah without reciting Say (qul) at the beginning. While most retain it, 
those who omit it argue that it is not possible for the Prophet to have 
been unaware of God’s Oneness; thus he would not have needed to be 
instructed in this fashion (Āl, R). This verse can also be read, “Say, ‘He 
is God, One.’” Many commentators distinguish between the meaning of 
aḥad (“One”), which is used in this verse, and wāḥid (“One”), which is 
known as one of the Divine Names, as in the One, the Paramount 
(12:39; 13:16; 14:48; 38:65; 39:4; 40:16), and which some early 
Muslims are said to have recited in this verse rather than aḥad (Ṭ, Z). 
The most widely held interpretation is that wāḥid is a numerical one to 
which another number can be added, while aḥad denotes an Absolute 
Oneness that is unique and cannot take a second or be divided (Ṭs). 
Some view aḥad and wāḥid as synonyms (Āl, R). Others say that aḥad 
indicates negation, as when one says mā raʾaytu aḥad (“I did not see 
anyone”), while wāḥid indicates affirmation, as when one says raʾaytu 
rajul wāḥid (“I saw one man”; R, Ṭs). Both names denote oneness, but 
whereas aḥad conveys an “internal oneness,” something that is one unto 
itself, wāḥid conveys an “external oneness,” something that is one in 
relation to others. Aḥad is thus seen by many as conveying a higher 
degree of Divine Oneness without any consideration of its relation to 
the multiplicity of creation, while wāḥid is seen as conveying the 
Oneness of the Divine Being in relation to the multiplicity of Divine 
Attributes and of creation (K). 
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As Muslims meditated upon the relationship between the One God 
and the multiplicity of creation that God brings forth, the opening words 
of this sūrah came to be employed to identify different aspects of Divine 
Oneness. According to some commentators, He (huwa) designates God 
in and of Himself, the undifferentiated Divine Self or Essence (Kā, R). 
Huwa would thus be the greatest Name of God (al-ism al-aʿẓam; Ṭs), 
and one of the most effective formulas for calling upon Divine aid 
would be yā huwa yā man lā huwa illā huwa, “O He. O the One other 
than Whom there is no He” (Ṭs), or “O He. O the One Who is He, other 
than Whom there is no god” (Āl). For al-Rāzī huwa indicates a degree 
of Divinity above that designated by the Name Allāh, when Allāh is 
understood to indicate God in relation to the multiplicity that the Divine 
Essence or Self brings forth. For others, huwa indicates the Essence qua 
Essence beyond consideration of Its Attributes, and Allāh indicates “the 
Essence with the totality of the Attributes” (K). This, however, is not a 
difference in degree of Divinity, but in inner dimensions. According to 
al-Rāzī,  
Allāh can also be seen as conveying the totality of positive Divine 
Attributes (e.g., Creator, Knower, Powerful), and aḥad can be seen as 
conveying the totality of negative Divine Attributes (e.g., without body, 
substance, or accident); the two together, Allāh aḥad (“God, One”), thus 
communicate the complete understanding of God. In this context, the 
Name Allāh is sometimes referred to as the “Gathering Name” (al-ism 
al-jāmiʿ), because all of the other Divine Names and Attributes are in 
principle gathered within it. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Say, “He, God, is One, 
20 Ahmed Say, “He is God, the One! [He is Unique in His Essence and Attributes and He alone is the Sovereign Law-Giver in the Universe] 
20 Ahmed Say, “He is God, the One! [He is Unique in His Essence and Attributes and He alone is the Sovereign Law-Giver in the Universe] 
21 Ahamed 112.1.. Say: "He is Allah, The One (Ahad, and Only One). 
21 Ahamed Say: "He is Allah, The One (Ahad, and Only One). 
22 Irving SAY: "God is Unique! 
22 Irving SAY: "God is Unique! 
23 Tahir ul-Qadri 
1. (O Esteemed Messenger!) Proclaim: ‘He is Allah, Who is the One. 
23 Tahir ul-Qadri 
1. (O Esteemed Messenger!) Proclaim: ‘He is Allah, Who is the One. 
24 Itani 1. Say, “He is God, the One.  
24 Itani Say, “He is God, the One. 
25 
The 
Monotheist 
Group 
112:1 Say: “He is God, the One,” 
25 
The 
Monotheist 
Group 
 
Say: “He is God, the One,” 
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1 Ali 
3. He begetteth not, nor is He begotten;(6299) 
6299 This is to negative the Christian idea of the godhead, "the Father", 
"the onlybegotten Son" etc. 
1 Ali He begetteth not, nor is He begotten;(6299) 
2 Qarai 3 He neither begat, nor was begotten, 
2 Qarai He neither begat, nor was begotten, 
3 Unal 
3. “He begets not, nor is He begotten.2 
2. Declaring that God begets not, and nor is He begotten is such an 
evident principle for the Divine Being that it is mentioned here to refute 
all creeds that attribute sons or daughters to God. It primarily and 
categorically refutes the pagans’ attribution to Him of the angels as 
daughters and the Christians’ seeing Him as the Father of Jesus, upon 
him be peace, or their attributing Jesus, upon him be peace, to Him as a 
son. 
3 Unal He begets not, nor is He begotten.2 
4 Omar & Omar 
3. ‘He begets none and is begotten by no one. 
4 Omar & Omar 
He begets none and is begotten by no one. 
5 Arberry who has not begotten, and has not been begotten, (Al-Ikhlas 112:3, English - A. J. Arberry) 
5 Arberry who has not begotten, and has not been begotten 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
112:3 "Never did He beget, nor was He begotten," 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Never did He beget, nor was He begotten," 
7 Abdel Haleem 
3 He begot no one nor was He begotten. 
7 Abdel Haleem 
He begot no one nor was He begotten. 
8 Khan He does not give birth, nor was He born, (Al-Ikhlas 112:3, English - Wahiduddin Khan) 
8 Khan He does not give birth, nor was He born, 
9 Elias “He has no children and is not anyone’s child.” 
9 Elias “He has no children and is not anyone’s child.” 
10 Usmani 3. He neither begot anyone, nor was he begotten. 
10 Usmani He neither begot anyone, nor was he begotten. 
11 Asad He begets not, and neither is He begotten; (Al-Ikhlas 112:3, English - Muhammad Asad) 
11 Asad He begets not, and neither is He begotten; 
12 Malik He begets not, nor is He begotten;[3] 
12 Malik He begets not, nor is He begotten;[3] 
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13 Shakir He begets not, nor is He begotten. (Al-Ikhlas 112:3, English - Mohammad Habib Shakir) 
13 Shakir He begets not, nor is He begotten. 
14 Ghali 3. He has not begotten and has not been begotten, 
14 Ghali He has not begotten and has not been begotten, 
15 Pickthall He begetteth not nor was begotten. (Al-Ikhlas 112:3, English - Pickthall) 
15 Pickthall He begetteth not nor was begotten. 
16 Sarwar He did not have any child nor was He a child of others. (112:3) 
16 Sarwar He did not have any child nor was He a child of others. 
17 al-Hilali & Khan 
"He begets not, nor was He begotten; (Al-Ikhlas 112:3, English - Hilali 
& Khan) 
17 al-Hilali & Khan 
"He begets not, nor was He begotten; 
18 al-Mehri 3. He neither begets nor is born, 
18 al-Mehri He neither begets nor is born, 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He begets not; nor was He begotten. 
3This verse was read by some as two verses (Āl, Ṭs). It denies 
categorically any form of Divine progeny and is thus seen by the vast 
majority of Muslims as repudiating any and all such claims. Although 
this verse is interpreted as denying that Jesus is the “Son of God” (see 
4:171; 9:30; 19:35, 91–92), it should be noted that the Christian notion 
of sonship is not the same as that held by the pagan Arabs, who are 
criticized in other verses for ascribing offspring to God (usually 
daughters), as in 16:57: And they assign unto God daughters (see also 
6:100; 43:16). Attempts to link this verse to discussions of Christianity 
are thus somewhat tenuous, and it is best understood in relation to the 
possible occasions of revelation mentioned in the sūrah introduction 
and to the Quranic critique of the pagan Arab notions of Divine 
procreation, as in 37:149–53: So ask them, does your Lord have 
daughters while they have sons? Or did We create the angels female, 
while they were witnesses? Behold! It is of their own perversion that 
they say, “God has begotten,” while truly they are liars. Has He chosen 
daughters over sons? (see also 39:2–3; 52:39). Such notions are distinct 
from the Christian understanding of Divine sonship in that the meaning 
of “son” in the phrase “Son of God” employed in the Christian creed is 
very different from the meaning of “son” in the Quran. For Christianity, 
the term “Son of God” refers to Jesus as the pretemporal, uncreated 
Word of God that is begotten of the Father before time. For the pagan 
Arabs, however, the progeny of God had a distinctly temporal and 
physical connotation; see 4:171c. 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He begets not; nor was He begotten. 
20 Ahmed He begets not, nor is He begotten. 
20 Ahmed He begets not, nor is He begotten. 
21 Ahamed 112.3. "He begets not (has no descendents, no children, none), nor was He (ever) begotten; 
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21 Ahamed 112.3. "He begets not (has no descendents, no children, none), nor was He (ever) begotten; 
22 Irving He has not fathered anyone nor was He fathered, 
22 Irving He has not fathered anyone nor was He fathered, 
23 Tahir ul-Qadri 
3. He has not begotten any, nor is He begotten. 
23 Tahir ul-Qadri 
He has not begotten any, nor is He begotten. 
24 Itani 3. He begets not, nor was He begotten. 
24 Itani He begets not, nor was He begotten. 
25 
The 
Monotheist 
Group 
112:3 “He does not beget, nor was He begotten,” 
25 
The 
Monotheist 
Group 
“He does not beget, nor was He begotten,” 
4 112:4 
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1 Ali 
4. And there is none like unto Him.(6300) 
6300 This sums up the whole argument and warns us specially against 
Anthropomorphism, the tendency to conceive of Allah after our own 
pattern, an insidious tendency that creeps in at all times and among all 
peoples. 
1 Ali And there is none like unto Him. 
2 Qarai 4 nor has He any equal.’ 
2 Qarai 4 nor has He any equal.’ 
3 Unal 
4. “And comparable to Him there is none.”3/4 
3. The Divine Religion, which had been revealed to Prophets of various 
peoples was the same in essence; but over the course of time, its 
message had been misinterpreted as it had become mixed up with 
superstitions and had degenerated into magical practices and 
meaningless rituals. The concept of God, the very core of the Religion, 
had become debased by (a) the anthropomorphic tendency of turning 
God into a being with a human shape and passions;(b) the deification of 
angels; (c) the association of other personalities with the Godhead of the 
One and only God (as in Hinduism and Christianity); (d) the making of 
the Prophets or some godly persons into incarnations of God (e.g., Jesus, 
upon him be peace, in Christianity, the Buddha in Mahayana Buddhism, 
Krishna and Rama in Hinduism); and (e) the personification of the 
Attributes of God as separate Divine persons (e.g., the Christian Trinity 
of the Father, the Son, and the Holy Ghost, and the Hindu Trimutri of 
Brahma, Vishnu, and Shiva). The holy Prophet of Islam, 
Muhammad,upon him be peace and blessings, rejected all such 
theological trends and restored the concept of God to its pristine purity 
as the only Creator, Sustainer, and Master of all of creation (Ezzati, 
1980: ). 
Tawhīd -–unity – is the highest conception of the deity, the knowledge 
of which God has sent to humankind in all ages through His Prophets. 
It was this same knowledge that all the Prophets, including Moses, 
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Jesus, and the Prophet Muhammad, upon them all be peace, brought to 
humankind. People became guilty of polytheism or idol-worship after 
the death of their Prophets only because they had deviated from the pure 
teachings of the Prophets. They relied upon their own faulty reasoning, 
false perceptions, and biased interpretations in order to satisfy their 
lusts, which they would have been unable to do with a Tawhīd-based 
system, in which they would have had to obey the commandments only 
of the One Supreme God. 
“The foremost in the Religion,” ‘Ali ibn Abī Tālib, the Fourth Caliph, 
may God be pleased with him, is reported to have said, “God’s 
knowledge, the perfection of His knowledge, is to testify to Him; the 
perfection of testifying to Him is to believe in His Oneness; the perfec-
tion of believing in His Oneness is to regard Him as pure; and the 
perfection of His purity is to deny all kinds of negative attributes about 
Him” (an-Nahj al-Balāghah) He is infinite and eternal; He is self-
existent and self-sufficient. As stated in this sūrah: He, God, the One of 
Absolute Unity; the Eternally-Besought-of-All (Himself in no need of 
anything); He begets not, nor is He begotten; and comparable to Him, 
there is none. And elsewhere, 
the same sentiment is expressed: Vision perceives Him not, and 
He perceives all vision (6:103); and Nothing whatsoever (is there) 
like Him, and He (alone) is the All-Hearing and All-Seeing 
(42:11). Again, in the words of Ali, may God be pleased with him, 
“He is a Being, but not through the phenomenon of coming into 
being. He exists, but not from non-existence. He is with 
everything, but not by a physical nearness. He is different from 
everything, but not by a physical separation. He acts, but without 
the accompaniment of movements and instruments. He is the One, 
the only One Who is such that there is none with whom He keeps 
company or whom He misses when absent” (an-Nahj al-Balāghah, 
“First Sermon”). 
4. This short sūrah, which God’s Messenger describes as 
equivalent to one-third of the Qur’ān, has six sentences – three 
positive and three negative – which prove or establish six aspects 
of Divine Unity, and reject or negate six types of associating 
partners with God. Each sentence has two meanings: one a priori 
(functioning as a cause or proof), and the other a posteriori 
(functioning as an effect or result). That means that the sūrah 
actually contains 36 sūrahs, each made up of a combination of six 
sentences and each having many aspects. One is either a premise 
or a proposition, and the others are arguments supporting it, as 
detailed below: 
-Say: He is God because He is the One of Absolute Unity, because 
He is the Eternally-Besought-of-All, because He begets not, 
because He is not begotten, and because comparable to Him there 
is none. 
-Say: Comparable to Him there is none because He begets not, 
because He is not begotten, because He is the Eternally-Besought-
of-All, because He is the One of Absolute Unity, and because He 
is God. 
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-Say: He is God so He is the One of Absolute Unity, so He is the 
Eternally-Besought-of-All, so He begets not, so He is not begotten, 
and so comparable to Him there is none. 
And so on. In this way, there are thousands of Qur’āns within the 
Qur’ān. 
3 Unal “And comparable to Him there is none.”3/4 
4 Omar & Omar 
4. ‘And there is none His equal.’ 
4 Omar & Omar 
4. ‘And there is none His equal.’ 
5 Arberry and equal to Him is not any one.' (Al-Ikhlas 112:4, English - A. J. Arberry) 
5 Arberry and equal to Him is not any one.'  
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
112:4 "None is equal to Him." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
112:4 "None is equal to Him." 
7 Abdel Haleem 
4 No one is comparable to Him. ’ 
7 Abdel Haleem 
4 No one is comparable to Him. ’ 
8 Khan and there is nothing like Him." (Al-Ikhlas 112:4, English - Wahiduddin Khan) 
8 Khan and there is nothing like Him." 
9 Elias  “There is none equal to Him” (neither in His Being nor in His qualities) 
9 Elias “There is none equal to Him” (neither in His Being nor in His qualities) 
10 Usmani 4. And equal to Him has never been any one. 
10 Usmani 4. And equal to Him has never been any one. 
11 Asad and there is nothing that could be compared with Him.  (Al-Ikhlas 112:4, English - Muhammad Asad) 
11 Asad and there is nothing that could be compared with Him.   
12 Malik And there is none comparable to Him. [4] 112:[1-4] 
12 Malik And there is none comparable to Him.  
13 Shakir And none is like Him. (Al-Ikhlas 112:4, English - Mohammad Habib Shakir) 
13 Shakir And none is like Him.  
14 Ghali 4. And to Him none could be co-equal.” 
14 Ghali 4. And to Him none could be co-equal.” 
15 Pickthall And there is none comparable unto Him. (Al-Ikhlas 112:4, English - Pickthall) 
15 Pickthall And there is none comparable unto Him.  
16 Sarwar There was (and is) no one equal (similar, like, alternative, substitutive) to Him (nor will there ever be). (112:4) 
16 Sarwar There was (and is) no one equal (similar, like, alternative, substitutive) to Him (nor will there ever be). 
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17 al-Hilali & Khan 
"And there is none co-equal or comparable unto Him." (Al-Ikhlas 112:4, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
"And there is none co-equal or comparable unto Him."  
18 al-Mehri 4. Nor is there to Him any equivalent.” 
18 al-Mehri 4. Nor is there to Him any equivalent.” 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And none is like unto Him.” 
This verse underscores the previous verses by emphasizing that God is 
not only One, but also unique. As created things can be described by 
attributes such as living, seeing, and hearing, by which God is also 
described, the meaning here is that nothing bears any likeness or 
equality with God’s Essence or Self (Aj, Sh), as in 42:11: Naught is like 
unto Him. Nonetheless, nothing can exist independently of God. With 
regard to the Divine Essence, God is absolutely transcendent, for all 
things perish, save His Face (28:88). Yet with regard to the manner in 
which God manifests in the world (see 57:4c), He is immanent, for 
wheresoever you turn, there is the Face of God (2:115); for the manner 
in which God is both near and far, similar and dissimilar, or transcendent 
and immanent, see 2:115c; 24:35c; 41:53c; 50:16c. According to 
Mujāhid, this verse means that God does not have a spouse (IK), as in 
6:100–101: They make the jinn partners with God, though He created 
them, and falsely attribute sons and daughters to Him, without any 
knowledge. . . . How should He have a child when He has no consort, 
and He created all things? (see also 16:57; 43:16). It is also taken as a 
refutation of the pre-Islamic Arabs, who had ascribed jinn as partners to 
God, as in 37:158: They have made kinship between Him and the jinn—
yet the jinn know that they will surely be arraigned 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And none is like unto Him.” 
20 Ahmed And there is absolutely none like Him.” 
20 Ahmed And there is absolutely none like Him.” 
21 Ahamed 112.4. "And there is none like (or comparable) unto Him." 
21 Ahamed 112.4. "And there is none like (or comparable) unto Him." 
22 Irving and there is nothing comparable to Him!" 
22 Irving and there is nothing comparable to Him!" 
23 Tahir ul-Qadri 
Nor is there anyone equal to Him.’ 
23 Tahir ul-Qadri 
Nor is there anyone equal to Him.’ 
24 Itani 4. And there is nothing comparable to Him.” 
24 Itani 4. And there is nothing comparable to Him.” 
25 
The 
Monotheist 
Group 
112:4 “And there is none who is His equal.”  
25 
The 
Monotheist 
Group 
” 
112:4 “And there is none who is His equal. 
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1 Ali 
40. Allah is never unjust in the least degree: If there is any good (done), 
He doubleth it, and giveth from His own presence a great reward.(559) 
559 Any little good of our own comes from the purity of our heart. Its 
results in the world are doubled and multiplied by Allah's grace and 
mercy; but an even greater reward comes from His own Presence, His 
good pleasure, which brings us nearer to Him (Cf. 28:75 and 33:45). 
1 Ali 
Allah is never unjust in the least degree: 
(it needs to be accompanied with ‘even’) so that makes it including other 
degrees. 
2 Qarai 
40 Indeed Allah does not wrong [anyone] [even to the extent of] an 
atom’s weight, and if it be a good deed He doubles it[s reward], and 
gives from Himself a great reward. 
2 Qarai 40 Indeed Allah does not wrong [anyone] [even to the extent of] an atom’s weight, 
3 Unal 
40. Assuredly, God wrongs (no one) not even so much as an atom’s 
weight; while if there is a good deed, He multiplies it (with respect to 
its outcomes and the reward it will bring), and grants (its doer) a 
tremendous reward purely from His Presence (beyond what it may have 
merited). 
3 Unal Assuredly, God wrongs (no one) not even so much as an atom’s weight; 
4 Omar & Omar 
40. Verily, Allâh does not do injustice not (even) so much as the weight 
of an atom; and if there be a single good deed He multiplies it and gives 
from Himself a great reward. 
4 Omar & Omar 
Verily, Allâh does not do injustice not (even) so much as the weight of 
an atom 
5 Arberry 
Surely God shall not wrong so much as the weight of an ant; and if it be 
a good deed He will double it, and give from Himself a mighty wage. 
(An-Nisa 4:40, English - A. J. Arberry) 
5 Arberry Surely God shall not wrong so much as the weight of an ant 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
4:40 Indeed, God does not wrong an atom's weight; and if it is good He 
will double it. He grants from Himself a great reward. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Indeed, God does not wrong an atom's weight 
 
7 Abdel Haleem 
40 He does not wrong anyone by as much as the weight of a speck of 
dust: He doubles any good deed and gives a tremendous reward of His 
own. 
7 Abdel Haleem He does not wrong anyone by as much as the weight of a speck of dust 
8 Khan God does not wrong anyone by as much as a grain's weight. If there be a good deed, He will repay twofold, and will bestow out of His own 
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bounty an immense reward. (An-Nisa 4:40, English - Wahiduddin 
Khan) 
8 Khan God does not wrong anyone by as much as a grain's weight. 
9 Elias 
Undoubtedly Allaah is not unjust even to the extent of an atom’s wight  
(Allaah will neither decresase a person’s reward to the extent of an 
atom’s weight nor punish him to this extent for a wrong he did not do), 
If it were good act (the weight of an atom), He shall multiply it (the 
reward) and grant a tremendous (manifold) reward from His side. 
9 Elias Undoubtedly Allaah is not unjust even to the extent of an atom’s wight  
10 Usmani 
40. Surely, Allah does not wrong (anyone), even to the measure of a 
particle. If it is a good deed, He multiplies it, and gives a great reward 
out of His Own pleasure 
10 Usmani 40. Surely, Allah does not wrong (anyone), even to the measure of a particle 
11 Asad 
Verily, God does not wrong (anyone) by as much as an atom's weight; 
and if there be a good deed, He will multiply it, and will bestow out of 
His grace a mighty reward. (An-Nisa 4:40, English - Muhammad Asad) 
11 Asad Verily, God does not wrong (anyone) by as much as an atom's weight; 
12 Malik 
Rest assured that Allah does not wrong anyone even by an atom’s 
weight. If someone does a good deed He increases it many fold and also 
gives an extra great reward on His own.[40]   
12 Malik Rest assured that Allah does not wrong anyone even by an atom’s weight. 
13 Shakir 
Surely Allah does not do injustice to the weight of an atom, and if it is 
a good deed He multiplies it and gives from Himself a great reward. 
(An-Nisa 4:40, English - Mohammad Habib Shakir)  
13 Shakir Surely Allah does not do injustice to the weight of an atom, 
14 Ghali 
40. Surely Allah does not do injustice so much as an atom‟s weight, and 
in case it is a fair deed, He will double it and bring from very close to 
Him a magnificent reward 
14 Ghali 40. Surely Allah does not do injustice so much as an atom‟s weight, 
15 Pickthall 
Lo! Allah wrongeth not even of the weight of an ant; and if there is a 
good deed, He will double it and will give (the doer) from His presence 
an immense reward. (An-Nisa 4:40, English - Pickthall) 
15 Pickthall Lo! Allah wrongeth not even of the weight of an ant 
16 Sarwar Allah does not do even an atom's weight of injustice. A good deed is multiplied by Allah and richly rewarded. (4:40) 
16 Sarwar Allah does not do even an atom's weight of injustice 
17 al-Hilali & Khan 
Surely! Allah wrongs not even of the weight of an atom (or a small ant), 
but if there is any good (done), He doubles it, and gives from Him a 
great reward. (An-Nisa 4:40, English - Hilali & Khan) 
17 al-Hilali & Khan Surely! Allah wrongs not even of the weight of an atom (or a small ant), 
18 al-Mehri 
40. Indeed, God does not do injustice, [even] as much as an atom’s 
weight; while if there is a good deed, He multiplies it and gives from 
Himself a great reward. 
18 al-Mehri 40. Indeed, God does not do injustice, [even] as much as an atom’s weight; 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly God commits not so much as a mote’s weight of wrong: if there 
is a good deed, He will multiply it and grant from His Presence a great 
reward. 
40This verse is one of many affirming that God does not engage in even 
the slightest injustice (see also 3:117; 11:101; 16:33, 118; 43:76). Some 
commentators assert that it is impossible to attribute injustice to God, as 
to be unjust means to transgress boundaries or the rights of others, and 
since God is Creator, He has no boundaries. Rather, it is He who 
establishes these rights and boundaries and so cannot be said to 
transgress them; according to certain theologians, He is capable of 
injustice, but proscribes it for Himself (R, Qu; cf. 6:12, 54, where He 
has prescribed Mercy for Himself). 
Mote’s weight translates mithqāl dharrah, which conveys 
something so small that it has no apparent weight at all (Ṭ; cf. 10:61; 
34:3,22; 99:7–8). Dharrah can also mean “particle,” “speck,” or “atom” 
and is frequently glossed as referring to the tiniest of red ants or the 
smallest of seeds. The idea that God “multiplies” a good deed (ḥasanah, 
related to iḥsān)—that is, multiplies its reward (Ṭ, Q)—is an important 
aspect of God’s Justice and Mercy. God does not necessarily reckon as 
we reckon, and in His Mercy He reckons good deeds beyond their actual 
“weight”; see 6:160: Whosoever brings a good deed shall have ten times 
the like thereof; and 2:245, 261; 57:11, 18; 64:17, where the money 
spent in good works “multiplies.” Here the factor by which good deeds 
are multiplied is not specified, implying that God multiplies good deeds 
beyond measure. 
According to Ibn Masʿūd, on the Day of Judgment God settles all 
claims that one person might hold against another by granting the 
claimant the good deeds of the debtor. After all such debts and claims 
have been rectified, if individuals still have a mote’s weight of good to 
their credit, God multiplies it and they enter the Garden. However, if the 
claims against them far exceed their good deeds, they will perish (Ṭ). A 
tradition attributed to Abū Saʿīd al-Khudrī (d. 74/693) claims that 
eventually God will remove from Hellfire all those with a mote’s weight 
of good to their credit (Q), and many Ashʿarite theologians adduced this 
verse to argue that God would eventually remove all believers from 
Hellfire and that the reward for good deeds could not be nullified by the 
punishment for evil ones. Conversely, Muʿtazilites used the earlier part 
of the verse to assert that, since God does no injustice, all injustice 
originates from human beings, thus supporting their doctrine that human 
beings, not God, are the authors of their own deeds (R). 
Al-Rāzī makes a distinction between the multiplied reward God bestows 
for virtuous deeds and the great reward He bestows from His Presence 
at the end of the verse. The former is a reward for the physical acts one 
accomplishes in life; the latter refers to the “pleasure that is only 
obtained through direct vision [of God], being immersed in love and 
true knowledge”; it cannot be the reward for merely physical acts of 
obedience, but is only made possible by what God deposits in the “soul 
sanctified through [Divine] illumination, purity, and light.” The former 
grants “bodily happiness”; the latter provides “spiritual happiness.” 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly God commits not so much as a mote’s weight of wrong: 
20 Ahmed God wrongs not anyone even the weight of an atom; and He multiplies a good deed, and from His Own Presence grants a great reward. 
20 Ahmed God wrongs not anyone even the weight of an atom; 
21 Ahamed 
4.40. Surely, Allah is never unjust in the least degree: If there is any 
good (done), He doubles it, and gives from His own Presence a great 
reward. 
21 Ahamed 4.40. Surely, Allah is never unjust in the least degree 
22 Irving 
40. God does not harm anything so much as an atom's weight: if a fine 
deed exists, he multiplies it and adds a splendid fee from Himself 
besides. How would it be if We were to bring a witness from every 
nation, and bring you as a witness against such people? On that day 
those who have disbelieved and defied the Messenger would like to 
have the earth leveled off while they are still [standing] on it! They will 
not hide anything that happens from God! 
22 Irving 40. God does not harm anything so much as an atom's weight: 
23 Tahir ul-Qadri 
40. Surely, Allah does not do (even) an iota of injustice, and if there is 
a good work, He doubles it and grants from His presence an immense 
reward. 
23 Tahir ul-Qadri 40. Surely, Allah does not do (even) an iota of injustice, 
24 Itani 
40. God does not commit an atom's weight of injustice; and if there is a 
good deed, He doubles it, and gives from His Presence a sublime 
compensation. 
24 Itani God does not commit an atom's weight of injustice 
25 
The 
Monotheist 
Group 
4:40 Indeed, God does not wrong the weight of an atom; and if it is good 
He will double it. And He grants from Himself a great recompense. 
25 
The 
Monotheist 
Group Indeed, God does not wrong the weight of an atom 
6 
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1 Ali 
82. Do they not consider the Qur´an (with care)? Had it been from other 
Than Allah, they would surely have found therein Much 
discrepancy.(601) 
601 The unity of the Qur'an is admittedly greater than that of any other 
sacred book. And yet how can we account for it except through the unity 
of Allah's purpose and design? From a mere human point of view, we 
should have expected much discrepancy, because (1) the Messenger 
who promulgated it was not a learned man or philosopher, (2) it was 
promulgated at various times and in various circumstances, and (3) it is 
addressed to all grades of mankind. Yet, when properly understood, its 
various pieces fit together better than a jig-saw puzzle even when 
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arranged without any regard to chronological order. There was just the 
One Inspirer and the One Inspired. 
1 Ali Had it been from other Than Allah, they would surely have found therein Much discrepancy.(601) 
2 Qarai 82 Do they not contemplate the Qur’¡n? Had it been from [someone] other than Allah, they would have surely found much discrepancy in it. 
2 Qarai Had it been from [someone] other than Allah, they would have surely found much discrepancy in it. 
3 Unal 
82. Do they not contemplate the Qur’an (so that they may be convinced 
that it is from God)? Had it been from any other than God, they would 
surely have found in it much (incoherence or) inconsistency.19 
19. Consider the following facts: 
Although the Qur’ān was revealed in parts over 20 years, to fulfill 
different needs and • purposes, it has perfect harmony, as if it had all 
been revealed at the same time. 
Although the Qur’ān was revealed over 20 years on different occasions, 
its parts are so • mutually supportive that it is as if it had been revealed 
on only one occasion. 
Although the Qur’ān came in answer to different, repeated questions, its 
parts are • so united and harmonious with one another that it is as if it 
had been in answer to a single question. 
Although the Qur’ān came to judge diverse cases and events, it displays 
such a perfect • order that it is as if it were a judgment delivered on a 
single case or event. 
Although the Qur’ān was revealed by Divine courtesy, in styles varied 
to suit innu• merable people who had or have different levels of 
understanding, moods, and temperament, its parts exhibit so beautiful 
a similarity, correspondence, and fluency that it is as if it were 
addressing only one level of understanding and temperament. 
Although the Qur’ān speaks to an infinite variety of people, all distant 
from one an• other in time, space, and character, it has such a fluent 
way of explanation, such a pure style, and a clear way of description, 
that it is as if it were addressing only one homogenous group, each 
different group thinking that it is being addressed uniquely and 
specifically. 
Although the Qur’ān was revealed to enable the gradual guidance of 
different peoples • with various purposes, it has such a perfect 
straightforwardness, sensitive balance, and beautiful order, that it is as 
if it were pursuing only one purpose. 
Rather than being reasons for confusion, these factors add to the 
miraculousness of the Qur’ān’s explanations and to its fluency of style 
and harmony. Anyone with a sound heart, conscience, and good taste 
can see the graceful fluency, exquisite proportion, pleasant harmony, 
and matchless eloquence in its explanations. And anyone with a sound 
power of sight and insight can see that the Qur’ān presents an eye with 
which to see the whole universe, with all its inner and outer dimensions, 
like a single page on which all the meanings contained can be read ( The 
Words , “the 25 th Word,” 433). 
3 Unal 
Had it been from any other than God, they would surely have found in 
it much (incoherence or) inconsistency.19  
525 
4 Omar & Omar 
82. Why do they not ponder over the Qur’ân? Had it been from anyone 
other than Allâh, they would surely have found a good deal of 
inconsistency therein. 
4 Omar & Omar 
Had it been from anyone other than Allâh, they would surely have found 
a good deal of inconsistency therein. 
5 Arberry 
What, do they not ponder the Koran? If it had been from other than God 
surely they would have found in it much inconsistency. (An-Nisa 4:82, 
English - A. J. Arberry) 
5 Arberry If it had been from other than God surely they would have found in it much inconsistency. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
4:82 Do they not reflect on the Quran? If it were from any other than 
God they would have found many contradictions in it.*  
004:082 The followers of hadith and sunna deny the truth-value of this 
verse by claiming numerous contradictions (nasikh-mansukh) in the 
Quran (see 2:106). It is a proof of divine authorship that, though the 
Quran was written in a time when superstitions and mythologies were 
popular, it does not contain even a trace of them. Comparing the verses 
of the Quran to the commentaries written centuries after it, such as 
Qurtubi, Ibn Kasir, Tabari, Nasafi, or to the hadith books, will highlight 
the uniqueness of the Quran. The Quran will stand out as a book that 
does not contain any falsehood. The Quranic description of the earth, 
the solar system, the cosmos and the origin of the universe is centuries 
ahead of the time of its first revelation. For instance, the Quran, 
delivered in the seventh century C.E., states or implies that: Time is 
relative (32:5; 70:4; 22:47). God created the universe from nothing 
(2:117). The earth and heavenly bodies were once a single point and 
they were separated from each other (21:30). The universe is 
continuously expanding (51:47). The universe was created in six days 
(stages) and the conditions that made life possible on earth took place 
in the last four stages (50:38; 41:10). The stage before the creation of 
the earth is described as a gas nebula (41:11). Planet earth is floating in 
an orbit (27:88; 21:33; 36:40). The earth is round (10:24; 39:5; 55:33) 
and resembles an egg (10:24; 39:5; 79:30). The universe is also round 
(55:33). Oceans have subsurface wave patterns (24:40). Earth's 
atmosphere acts like a protective shield (21:32). Wind also pollinates 
plants (15:22). The bee has multiple stomachs (16:69). The workers in 
honeybee communities are females (16:68-69). After years of 
disappearance, Periodical Cicadas emerge all together with a cacophony 
of songs, testifying a similitude of resurrection for those who appreciate 
God's signs in the nature (54:7). The creation of living creatures follows 
an evolutionary system (7:69; 15:28-29; 24:45; 32:7-9; 71:14-17). The 
earliest biological creatures were incubated inside flexible layers of clay 
(15:26). The stages of human development in the womb are detailed 
(23:14). Our biological life span is coded in our genes (35:11). 
Photosynthesis is a recreation of energy stored through chlorophyll 
(36:77-81). Everything is created in pairs (13:3; 51:49; 36:36). The 
atomic number, atomic weight and isotopes of Iron are specified 
(57:25). Atoms of elements found on earth contain a maximum of seven 
energy layers (65:12). There will be new and better transportation 
vehicles beyond what we know (16:8). The edges of land, that is shores, 
will be reduced in size because of human's reckless behavior (13:41). 
The sound and vision of water and the action of eating dates (which 
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contain oxytocin) reduce labor pains (19:24-25). There is life (not 
necessarily intelligent) beyond earth (42:29). The Quran correctly refers 
to Egypt's ruler who made Joseph his chief adviser as king (malik), not 
as Pharaoh (12:59). Many of the miracles mentioned in the Quran, for 
instance, represent the ultimate goals of science and technology. The 
Quran relates that matter (but not humans) can be transported at the 
speed of light (27:30-40); that smell can be transported to remote places 
(12:94); that extensive communication with animals is possible (27:16-
17); that sleep, in certain conditions, can slow down metabolism and 
increase life spans (18:25); and that the vision of blind people can be 
restored (3:49). The number of months in a year is stated as 12 and the 
word Month (shahr) is used exactly twelve times. The number of days 
in a year is not stated, but the word Day (yawm) is used exactly 365 
times. The frequency of the word year (sana) in its singular form occurs 
7 times and plural form 12 times and together 19 times; each number 
relating to an astronomic event. A prophetic mathematical structure 
based on the number 19 implied in chapter 74 of the Quran was 
discovered in 1974 by the aid of computers shows that the Quran is 
embedded with an interlocking extraordinary mathematical system, 
which was also discovered in the original parts of the Old Testament in 
the 11th century. And there's more – much more. See 68:1; 79:30; 74:1-
37. Also see Appendix titled: There is No Contradiction in the Quran. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
If it were from any other than God they would have found many 
contradictions in it.*  
7 Abdel Haleem 
82Will they not think about this Qur_an? If it had been from anyone 
other than God, they would have found much inconsistency in it. 
7 Abdel Haleem 
If it had been from anyone other than God, they would have found much 
inconsistency in it. 
8 Khan 
Do they not ponder on the Quran? If it had been from anyone other than 
God, they would have found much inconsistency in it. (An-Nisa 4:82, 
English - Wahiduddin Khan) 
8 Khan If it had been from anyone other than God, they would have found much inconsistency in it. 
9 Elias 
Do they not ponder over the Qur’aan? If it were from any other being 
besides Allaah, they would have certainly found many contradictions in 
it. 
9 Elias If it were from any other being besides Allaah, they would have certainly found many contradictions in it. 
10 Usmani 
82. Do they not, then, ponder about the Qur’an? Had it been from 
someone other than Allah, they would have found in it a great deal of 
discrepancy. 
10 Usmani Had it been from someone other than Allah, they would have found in it a great deal of discrepancy. 
11 Asad 
Will they not, then, try to understand this Qur’an? Had it issued from 
any but God, they would surely have found in it many an inner 
contradiction! (An-Nisa 4:82, English - Muhammad Asad) 
11 Asad Had it issued from any but God, they would surely have found in it many an inner contradiction! 
527 
12 Malik 
Why don’t they research the Qur’an? Don’t they realize that if it was 
from someone other than Allah, they would find many discrepancies in 
it. 
[ 
12 Malik Don’t they realize that if it was from someone other than Allah, they would find many discrepancies in it.[ 
13 Shakir 
Do they not then meditate on the Quran? And if it were from any other 
than Allah, they would have found in it many a discrepancy. (An-Nisa 
4:82, English - Mohammad Habib Shakir) 
13 Shakir And if it were from any other than Allah, they would have found in it many a discrepancy.  
14 Ghali 
82. Will they not then contemplate the Qur‟an? And if it had been from 
(any where) other than the Providence of Allah, indeed they would have 
found in it many difference (s). 
14 Ghali And if it had been from (any where) other than the Providence of Allah, indeed they would have found in it many difference (s) 
15 Pickthall 
Will they not then ponder on the Qur´an? If it had been from other than 
Allah they would have found therein much incongruity. (An-Nisa 4:82, 
English - Pickthall) 
15 Pickthall If it had been from other than Allah they would have found therein much incongruity. 
16 Sarwar 
Will they not ponder on the Quran? Had it come from someone other 
than Allah, they would have certainly found many contradictions 
therein. (4:82) 
16 Sarwar Had it come from someone other than Allah, they would have certainly found many contradictions therein. 
17 al-Hilali & Khan 
Do they not then consider the Quran carefully? Had it been from other 
than Allah, they would surely have found therein much contradictions. 
(An-Nisa 4:82, English - Hilali & Khan) 
17 al-Hilali & Khan 
Had it been from other than Allah, they would surely have found therein 
much contradictions. 
18 al-Mehri 
82. Then do they not reflect upon the Qur’an?176 If it had been from 
[any] other than God, they would have found within it much 
contradiction.  
176 i.e., its meaning and its objective. 
18 al-Mehri If it had been from [any] other than God, they would have found within it much contradiction 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do they not contemplate the Quran? Had it been from other than God, 
they would surely have found much discrepancy therein. 
82Do they not contemplate the Quran (cf. 47:24) is meant here to 
indicate that if those who conspire by night (v. 81) were to contemplate 
the Quran, they would understand the Divine provenance of the 
Prophet’s commands (Ṭ); if the Quran were of human composition, they 
would have found much discrepancy—that is, inconsistency, 
shortcomings, self-contradiction, and falsehoods (cf. 41:42)—therein 
(Q, Ṭ, Ṭs). Although there are different recitations (qirāʾāt) of the 
Quran, different numberings of the verses, and even different legal 
rulings found in the abrogated (mansūkh) and abrogating (nāsikh) verses 
(regarding abrogation, see 2:106c), all of these apparent differences are 
considered to be true in themselves (Ṭs). 
528 
The fact that the Quran includes both the abrogated and abrogating 
verses indicates that the Prophet did not seek to conceal these 
differences or to “revise” or “refine” the Quranic message to create a 
superficial consistency. This verse represents one of several challenges 
the Quran poses to its detractors in order to convince them of its Divine 
origin. Elsewhere the Quran challenges those who disbelieve to produce 
a single sūrah like it (2:23; 10:38), suggesting that they will be unable 
to do so. 
But this verse can also have a more general application. For some, 
the assertion that there is no discrepancy in the Quran should discourage 
people from arguing over the meaning of the Quran’s difficult, 
ambiguous, or symbolic verses (cf. 3:7). Ibn Kathīr argues that one 
should understand and interpret difficult verses in such a way that they 
are consistent with those that are clearly understandable, since there is 
no discrepancy in the Quran’s message. According to a widely reported 
ḥadīth, the Prophet became visibly angry when he witnessed some of 
his Companions arguing loudly using different verses of the Quran 
against one another and warned that  
previous religious communities had been destroyed by such disputes 
(IK). Others, however, consider this verse as giving license and 
encouragement to pondering the Quran in search of its meaning, thereby 
invalidating simple, unthinking imitation of others’ opinions (taqlīd) 
regarding the Quran, and legitimizing the use of analogical reasoning in 
its interpretation and application (Q, Ṭs). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Had it been from other than God, they would surely have found much 
discrepancy therein. 
20 Ahmed 
Will they not then, try to understand this Qur’an? If it were from other 
than God they would have found in it much contradiction and 
inconsistencies. 
20 Ahmed If it were from other than God they would have found in it much contradiction and inconsistencies. 
21 Ahamed 
4.82. Do they not consider the Quran (with care)? If it was from (any) 
other than Allah, they would surely have found in there lot of 
discrepancy (and contradictions). 
21 Ahamed If it was from (any) other than Allah, they would surely have found in there lot of discrepancy (and contradictions). 
22 Irving 
82. Have they not meditated on the Reading? If it had come from some 
other source than God, they would have found a great deal of 
contradiction in it 
22 Irving If it had come from some other source than God, they would have found a great deal of contradiction in it 
23 Tahir ul-Qadri 
82. Do they not ponder over the Qur’an? Had this (Qur’an come) from 
anyone other than Allah, these people would have found in it many 
contradictions. 
23 Tahir ul-Qadri 
Had this (Qur’an come) from anyone other than Allah, these people 
would have found in it many contradictions. 
24 Itani 82. Do they not ponder the Quran? Had it been from any other than God, they would have found in it much discrepancy. 
24 Itani Had it been from any other than God, they would have found in it much discrepancy. 
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4:82 Do they not reflect on the Qur’an? If it was from any other than 
God they would have found in it many a discrepancy. 
25 
The 
Monotheist 
Group 
If it was from any other than God they would have found in it many a 
discrepancy. 
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1 Ali 
90. Allah commands justice, the doing of good, and liberality to kith 
and kin, and He forbids all shameful deeds, and injustice and rebellion: 
He instructs you, that ye may receive admonition.(2127) 
2127 Justice is a comprehensive term, and may include all the virtues of 
cold philosophy. But religion asks for something warmer and more 
human, the doing of good deeds even where perhaps they are not strictly 
demanded by justice, such as returning good for ill, or obliging those 
who in worldly language "have no claim" on you; and of course a 
fortiori the fulfilling of the claims of those whose claims are recognised 
in social life. Similarly the opposites are to be avoided: everything that 
is recognised as shameful, and everything that is really unjust, and any 
inward rebellion against Allah's Law or our own conscience in its most 
sensitive form. 
1 Ali 90. Allah commands justice, the doing of good 
2 Qarai 
90 Indeed Allah enjoins justice and kindness and generosity towards 
relatives, and He forbids indecency, wrong, and aggression. He advises 
you, so that you may take admonition. 
2 Qarai 90 Indeed Allah enjoins justice and kindness 
3 Unal 
90. God enjoins justice (and right judgment in all matters), and devotion 
to doing good, and generosity towards relatives, and He forbids you 
indecency, wickedness and vile conduct (all offenses against religion, 
life, personal property, chastity, and health of mind and body). He 
exhorts you (repeatedly) so that you may reflect and be mindful! 
3 Unal 
90. God enjoins justice (and right judgment in all matters), and devotion 
to doing good, 
4 Omar & Omar 
90. ALLÂH enjoins justice and the doing of good to others and giving 
like kindred and He forbids indecencies and manifest evil and 
transgression. He admonishes you that you may take heed and attain 
eminence. 
4 Omar & Omar 90. ALLÂH enjoins justice and the doing of good to others 
5 Arberry 
Surely God bids to justice and good-doing and giving to kinsmen; and 
He forbids indecency, dishonour, and insolence, admonishing you, so 
that haply you will remember. (An-Nahl 16:90, English - A. J. Arberry) 
5 Arberry Surely God bids to justice and good-doing 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
16:90 God orders justice and goodness, and that you shall help your 
relatives, and He forbids from evil, vice, and transgression. He warns 
you that you may remember. 
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Schulte-
Nafeh & al-
Shaiban 16:90 God orders justice and goodness, 
7 Abdel Haleem 
90 God commands justice, doing good, and generosity towards relatives 
and He forbids what is shameful, blameworthy, and oppressive. He 
teaches you, so that you may take heed. 
7 Abdel Haleem God commands justice, doing good 
8 Khan 
God commands justice, kindness and giving their [due to] near relatives, 
and He forbids all shameful deeds, and injustice and transgression. He 
admonishes you so that you may take heed! (An-Nahl 16:90, English - 
Wahiduddin Khan) 
8 Khan God commands justice, kindness 
9 Elias 
Verily Allah instructs (people to carry out) justice, Ihsaan (to do 
everything to the best of ones ability and to do everything with the 
consciousness that Allah is watching), and giving (charity) to the 
relatives. And Allaah forbids immoral behaviour, evil and oppression. 
He advises you so that you may take heed (and thereby save ourselves 
from ruin and Jahannam). 
9 Elias 
Verily Allah instructs (people to carry out) justice, Ihsaan (to do 
everything to the best of ones ability and to do everything with the 
consciousness that Allah is watching) 
10 Usmani 
90. Allah enjoins to do justice and to adopt good behavior and to give 
relatives (their due rights), and forbids shameful acts, evil deeds and 
oppressive attitude. He exhorts you, so that you may be mindful. 
10 Usmani Allah enjoins to do justice and to adopt good behavior 
11 Asad 
BEHOLD, God enjoins justice, and the doing of good, and generosity 
towards (one's) fellow-men; and He forbids all that is shameful and all 
that runs counter to reason, as well as envy; (and) He exhorts you 
(repeatedly) so that you might bear (all this) in mind. (An-Nahl 16:90, 
English - Muhammad Asad)   
11 Asad BEHOLD, God enjoins justice, and the doing of good 
12 Malik 
Allah commands doing justice, doing good to others, and giving to near 
relatives, and He forbids indecency, wickedness, and rebellion: He 
admonishes you so that you may take heed.[90]  
12 Malik Allah commands doing justice, doing good to others 
13 Shakir 
Surely Allah enjoins the doing of justice and the doing of good (to 
others) and the giving to the kindred, and He forbids indecency and evil 
and rebellion; He admonishes you that you may be mindful. (An-Nahl 
16:90, English - Mohammad Habib Shakir) 
13 Shakir Surely Allah enjoins the doing of justice and the doing of good (to others) 
14 Ghali 
90. Surely Allah commands to justice and fairness and bringing 
(charity) to a near kinsman, and He forbids obscenity and maleficence 
and iniquity. He admonishes you that possibly you would be mindful. 
14 Ghali 90. Surely Allah commands to justice and fairness 
15 Pickthall 
Lo! Allah enjoineth justice and kindness, and giving to kinsfolk, and 
forbiddeth lewdness and abomination and wickedness. He exhorteth 
you in order that ye may take heed. (An-Nahl 16:90, English - Pickthall) 
15 Pickthall Lo! Allah enjoineth justice and kindness 
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16 Sarwar 
Allah commands (people) to maintain justice, (belief in Allah) kindness 
(belief in His messenger), and proper relations with the relatives (of the 
Holy Prophet). He forbids them to commit indecency, sin, and rebellion. 
He commands you as such so that perhaps you will take heed. (16:90) 
16 Sarwar Allah commands (people) to maintain justice, (belief in Allah) kindness (belief in His messenger) 
17 al-Hilali & Khan 
Verily, Allah enjoins Al-Adl (i.e. justice and worshipping none but 
Allah Alone - Islamic Monotheism) and Al-Ihsan [i.e. to be patient in 
performing your duties to Allah, totally for Allah's sake and in 
accordance with the Sunnah (legal ways) of the Prophet SAW in a 
perfect manner], and giving (help) to kith and kin (i.e. all that Allah has 
ordered you to give them e.g., wealth, visiting, looking after them, or 
any other kind of help, etc.): and forbids Al-Fahsha' (i.e. all evil deeds, 
e.g. illegal sexual acts, disobedience of parents, polytheism, to tell lies, 
to give false witness, to kill a life without right, etc.), and Al-Munkar 
(i.e. all that is prohibited by Islamic law: polytheism of every kind, 
disbelief and every kind of evil deeds, etc.), and Al-Baghy (i.e. all kinds 
of oppression), He admonishes you, that you may take heed. (An-Nahl 
16:90, English - Hilali & Khan) 
17 al-Hilali & Khan 
Verily, Allah enjoins Al-Adl (i.e. justice and worshipping none but 
Allah Alone - Islamic Monotheism) and Al-Ihsan [i.e. to be patient in 
performing your duties to Allah, totally for Allah's sake and in 
accordance with the Sunnah (legal ways) of the Prophet SAW in a 
perfect manner], 
18 al-Mehri 
90. Indeed, God orders justice and good conduct and giving to relatives 
and forbids immorality and bad conduct and oppression. He admonishes 
you that perhaps you will be reminded. 
18 al-Mehri Indeed, God orders justice and good conduct 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly God commands justice, virtue, and giving to kinsfolk, and He 
forbids indecency, wrong, and rebelliousness. And He admonishes you, 
that haply you may remember. 
90This verse and the following one together invoke the basic 
foundations of morality and righteousness as found throughout the 
Quran, including justice and charity. For more detailed descriptions of 
righteousness, see 2:83, 177; 4:36. Justice can be described as taking 
the middle or moderate course in all things (R), a quality central to the 
Quranic perspective, which warns against transgressing “the balance” 
(see 55:8–9c) and describes Muslim believers as constituting a middle 
community (2:143). Citing well-known aḥadīth, al-Rāzī describes virtue 
(iḥsān) as the quality of “worshipping God as if you saw Him,” or of 
“loving for one’s brother what one loves for oneself.” Others gloss 
justice as a reference to the fulfillment of obligatory duties and virtue as 
the performance of supererogatory or recommended deeds (Z). Giving 
to kinsfolk (cf. 2:177) includes offering charity even before one is asked 
for it and maintaining good relations with one’s family in general (R); 
cf. 4:36; 8:41; 24:22. 
Indecency here translates faḥshāʾ, which can refer to any act that 
transgresses the limits set by God (Z), and the related term fāḥishah, 
also translated “indecency,” is often associated in the Quran, implicitly 
or explicitly, with sexual transgression (see 4:15, 19, 25; 7:80; 17:32). 
Al-Rāzī therefore says indecency here refers to various sins associated 
532 
with the concupiscent aspect of the soul. God forbids indecency, but 
Satan commands it; see 2:169, 268; 24:21. See 7:28–29: When they 
commit an indecency, they say, “We found our fathers practicing it, and 
God has commanded us thus.” Say, “Truly God commands not 
indecency. Do you say of God  
that which you know not?” Say, “My Lord has commanded justice. So 
set your faces [toward Him] at every place of prayer, and call upon 
Him, devoting religion entirely to Him. By wrong (munkar) is meant 
deeds that any person of sound intellect and rational faculties could not 
fail to recognize as inherently wrong (Z); al-Rāzī asserts that wrong here 
refers to sins associated with the irascible aspect of the soul, that is, sins 
rooted in love of power and characterized by violence. Similarly, 
rebelliousness can be interpreted to mean sins that indulge human pride 
and ambition (R) and entail gross injustice (Z). Perhaps because Satan 
was the first creature to rebel against God and His Command, al-Rāzī 
suggests that these sins derive from Satanic whims and illusions. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly God commands justice, virtue 
20 Ahmed 
God commands justice, creating balance in the society, benefiting 
humanity, kindness to His creation, and giving to relatives. And He 
forbids all indecent deeds, immodesty, stinginess and rebellion. He 
instructs you (again) so that you may take it to heart. [Ihsaan = Creating 
balance in the society, benefiting humanity, kindness to God’s creation. 
Fahasha = Immodesty, lewdness, indecent deeds, stinginess to the point 
of shame. Munkar = All deeds that the Qur’an condemns and forbids. 
Baghii = Transgression, rebellion, crossing limits, commit excesses] 
20 Ahmed God commands justice, creating balance in the society, benefiting humanity, kindness to His creation, 
21 Ahamed 
16.90. Verily, Allah commands Justice, the acts of kindness, and 
generosity towards relatives, and He forbids all shameful (immoral) 
deeds, injustice and rebellion: He instructs you, that you may receive 
guidance. 
21 Ahamed 16.90. Verily, Allah commands Justice, the acts of kindness 
22 Irving 
90. God commands justice, kindness and giving [their due] to near 
relatives, while He forbids sexual misconduct, debauchery and 
insolence. He so instructs you (all) so that you may draw attention to it. 
22 Irving 90. God commands justice, kindness 
23 Tahir ul-Qadri 
90. Indeed, Allah enjoins justice and benevolence (towards everyone), 
and giving away to the kindred, and forbids indecency, evil deeds, 
defiance and disobedience. He admonishes you so that you may 
remember with concern. 
23 Tahir ul-Qadri Indeed, Allah enjoins justice and benevolence 
24 Itani 
90. God commands justice, and goodness, and generosity towards 
relatives. And He forbids immorality, and injustice, and oppression. He 
advises you, so that you may take heed. 
24 Itani God commands justice, and goodness 
25 
The 
Monotheist 
Group 
16:90 God orders justice and goodness and that you shall help your 
relatives, and He prohibits immorality and vice and transgression. He 
warns you that you may remember. 
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1 Ali 
23. Thy Lord hath decreed that ye worship none but Him, and that ye be 
kind to parents. Whether one or both of them attain old age in thy 
life,(2204) say not to them a word of contempt, nor repel them, but 
address them in terms of honour. 2204 The spiritual and moral duties 
are now brought into juxtaposition. We are to worship none but Allah, 
because none but Allah is worthy of worship, not because "the Lord thy 
God is a jealous God, visiting the iniquity of the fathers upon the 
children unto the third and fourth generation of them that hate Me". 
(Exod. 20:5). Note that the act of worship may be collective as well as 
individual; hence the plural ta'budu. The kindness to parents is an 
individual act of piety; hence the singular taqul, qul, etc. 
1 Ali Thy Lord hath decreed that ye worship none but Him 
2 Qarai 
23 Your Lord has decreed that you shall not worship anyone except 
Him, and [He has enjoined] kindness to parents. Should they reach old 
age at your side —one of them or both— do not say to them, ‘Fie!’1 
And do not chide them, but speak to them noble words. 1 That is, do not 
grumble or speak to them in an ill-tempered manner. Uff is an 
interjection expressing displeasure and exasperation, indicating that one 
has been put out of patience. 
2 Qarai 23 Your Lord has decreed that you shall not worship anyone except Him, 
3 Unal 
23. Your Lord has decreed that you worship none but Him alone, and 
treat parents with the best of kindness. Should one of them, or both, 
attain old age in your lifetime, do not say “Ugh!” to them (as an 
indication of complaint or impatience), nor push them away, and always 
address them in gracious words. 
3 Unal 23. Your Lord has decreed that you worship none but Him alone, 
4 Omar & Omar 
23. YOUR Lord has enjoined you to worship none but Him and to be 
good to parents. If either or both attain old age (while living) with you, 
never say to them, ‘Fie!’ (- any word expressive of disgust or dislike), 
nor reproach them (by your action). Rather address them with kind and 
respectful words (always). 
4 Omar & Omar 23. YOUR Lord has enjoined you to worship none but Him 
5 Arberry 
Thy Lord has decreed you shall not serve any but Him, and to be good 
to parents, whether one or both of them attains old age with thee; say 
not to them 'Fie' neither chide them, but speak unto them words 
respectful, (Al-Isra 17:23, English - A. J. Arberry) 
5 Arberry Thy Lord has decreed you shall not serve any but Him, 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
17:23 Your Lord decreed that you shall not serve except Him, and do 
good to your parents. When one of them or both of them reaches old 
age, do not say to them a word of disrespect nor raise your voice at them, 
but say to them a kind saying. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 17:23 Your Lord decreed that you shall not serve except Him, 
7 Abdel Haleem 
23Your Lord has commanded that you should worship none but Him, 
and that you be kind to your parents. If either or both of them reach old 
age with you, say no word that shows impatience with them, and do not 
be harsh with them, but speak to them respectfully 
7 Abdel Haleem 23Your Lord has commanded that you should worship none but Him 
8 Khan 
Your Lord has commanded that you should worship none but Him, and 
show kindness to your parents. If either or both of them attain old age 
with you, say no word of contempt to them and do not rebuke them, but 
always speak gently to them (Al-Isra 17:23, English - Wahiduddin 
Khan) 
8 Khan Your Lord has commanded that you should worship none but Him, 
9 Elias 
Your Rabb has commanded that you worship only Him and that you 
treat you parents kindly. If any one of the two (of your parents), or both 
of them reaches old age with you, (especially) then don not even tell 
them “Oof!” (or anything else that may cause them hurt) and do not 
rebuke them (even though they may be at fault). (Always) Speak gently 
to them. (Never raise your voice when speaking to them, speak with 
respect and never speak to them harshly) 
9 Elias Your Rabb has commanded that you worship only Him 
10 Usmani 
23. Your Lord has decreed that you worship none but Him, and do good 
to parents. If any one of them or both of them reach old age, do not say 
to them: uff (a word or expression of anger or contempt) and do not 
scold them, and address them with respectful words, 
10 Usmani 23. Your Lord has decreed that you worship none but Him 
11 Asad 
for thy Sustainer has ordained that you shall worship none but Him. And 
do good unto (thy) parents. Should one of them, or both, attain to old 
age in thy care, never say "Ugh" to them or scold them, but (always) 
speak unto them with reverent speech, (Al-Isra 17:23, English - 
Muhammad Asad)  
11 Asad for thy Sustainer has ordained that you shall worship none but Him. 
12 Malik 
Your Rabb has decreed to you that: You shall worship none but Him, 
and  you shall be kind to your parents; if one or both of them live to their 
old age in your lifetime, you shall not say to them any word of contempt 
nor repel them and you shall address them in kind words.[23]  
 
12 Malik Your Rabb has decreed to you that: You shall worship none but Him, 
13 Shakir 
And your Lord has commanded that you shall not serve (any) but Him, 
and goodness to your parents. If either or both of them reach old age 
with you, say not to them (so much as) Ugh nor chide them, and speak 
to them a generous word. (Al-Isra 17:23, English - Mohammad Habib 
Shakir) 
13 Shakir And your Lord has commanded that you shall not serve (any) but Him 
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14 Ghali 
23. And your Lord has decreed that you should not worship any except 
Him (only) and (to show) fairest companionship to parents; in case ever 
one or both of them reaches old age (Literally: being great “in years”) 
in your presence, do not say to them, “Fie!” nor scold them; and speak 
to them respectful words (Literally: say to them an honorable saying). 
14 Ghali And your Lord has decreed that you should not worship any except Him (only) 
15 Pickthall 
Thy Lord hath decreed, that ye worship none save Him, and (that ye 
show) kindness to parents. If one of them or both of them attain old age 
with thee, say not "Fie" unto them nor repulse them, but speak unto them 
a gracious word. (Al-Isra 17:23, English - Pickthall) 
15 Pickthall Thy Lord hath decreed, that ye worship none save Him 
16 Sarwar 
Your Lord has ordained that you must not worship anything other than 
Him and that you must be kind to your parents. If either or both of your 
parents should become advanced in age, do not express to them words 
which show your slightest disappointment. Never dispute with them but 
always speak to them with kindness. (17:23) 
16 Sarwar Your Lord has ordained that you must not worship anything other than Him 
17 al-Hilali & Khan 
And your Lord has decreed that you worship none but Him. And that 
you be dutiful to your parents. If one of them or both of them attain old 
age in your life, say not to them a word of disrespect, nor shout at them 
but address them in terms of honour. (Al-Isra 17:23, English - Hilali & 
Khan) 
17 al-Hilali & Khan And your Lord has decreed that you worship none but Him. 
18 al-Mehri 
23. And your Lord has decreed that you not worship except Him, and to 
parents, good treatment. Whether one or both of them reach old age 
[while] with you, say not to them [so much as], “uff,”678 and do not 
repel them but speak to them a noble word. 678 An expression of 
disapproval or irritation. 
18 al-Mehri 23. And your Lord has decreed that you not worship except Him, 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Thy Lord decrees that you worship none but Him, and be virtuous to 
parents. Whether one or both of them reaches old age, say not to them 
“Uff!” nor chide them, but speak unto them a noble word. 
23For other verses in which the imperative to worship God is paired 
with a command to be good to parents, see 2:83; 4:36c; 6:151; 31:13–
14. That the Lord decrees that you worship none but Him can mean that 
He commands it (Ṭ) or that in an ultimate sense nothing is worshipped 
other than God, as in 13:15: And unto God prostrates whosoever is in 
the heavens and on the earth, willingly or unwillingly, as do their 
shadows in the morning and the evening; and v. 44: The seven heavens, 
and the earth, and whosoever is in them glorify Him. And there is no 
thing, save that it hymns His praise, though you do not understand their 
praise 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Thy Lord decrees that you worship none but Him 
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20 Ahmed 
Your Lord has decreed that you worship none but Him, and always be 
kind to your parents. If one of them or both attain old age, do not utter 
the slightest harsh word to them. Never repel them and always address 
them respectfully. [36:68] 
20 Ahmed Your Lord has decreed that you worship none but Him 
21 Ahamed 
17.23.. And your Lord has commanded that you worship none but Him. 
And that you be kind to your parents. Whether one or both of them reach 
old age in your life, do not say a word of (hate and) disrespect to them, 
and do not brush them aside, instead, talk to them with (respect and) 
honor. 
21 Ahamed 17.23.. And your Lord has commanded that you worship none but Him. 
22 Irving 
23. Your Lord has decreed that you should worship nothing except Him, 
and [show] kindness to your parents; whether either of them or both of 
them should attain old age [while they are] still with you, never say to 
them: "Naughty!" nor scold either of them. Speak to them in a generous 
fashion. Protect them carefully from outsiders, and SAY: "My Lord, 
show them mercy, just as they cared for me [when I was] a little child!" 
22 Irving Your Lord has decreed that you should worship nothing except Him, 
23 Tahir ul-Qadri 
23. And your Lord has commanded you not to worship anyone other 
than Allah, and treat parents with benevolence. If either or both of them 
attain old age in your presence, then do not say even ‘Ugh!’ to them, 
nor reproach them. And always speak to both of them submissively, 
observing polite manners. 
23 Tahir ul-Qadri 
And your Lord has commanded you not to worship anyone other than 
Allah 
24 Itani 
23. Your Lord has commanded that you worship none but Him, and that 
you be good to your parents. If either of them or both of them reach old 
age with you, do not say to them a word of disrespect, nor scold them, 
but say to them kind words. 
24 Itani 23. Your Lord has commanded that you worship none but Him, 
25 
The 
Monotheist 
Group 
17:23 And your Lord decreed that you shall not serve except He, and do 
good to your parents. When one of them or both of them reach old age, 
do not say to them a word of disrespect nor shout at them, but say to 
them a kind saying. 
25 
The 
Monotheist 
Group 17:23 And your Lord decreed that you shall not serve except He, 
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1 Ali 
11. (He is) the Creator of the heavens and the earth: He has made for 
you pairs from among yourselves, and pairs among cattle:(4539) by this 
means does He multiply you: there is nothing whatever like unto Him, 
and He is the One that hears and sees (all things). 
4539 The mystery of sex has not only its physical aspects, but its moral 
and spiritual aspects, and therefore mankind is in this respect 
differentiated from the lower animals, and among mankind the grades 
and qualities are suggested by the phrase "from among yourselves". As 
regards cattle, they are specially mentioned among the animals, as 
537 
having special relations with man and specially subserving his needs, 
not only in the physical sphere, but also in the matter of transport, which 
is the key to all civilisation and culture: Cf. 36:71-73; also 23:21-22, 
where they are compared to ships, the symbol of international 
intercourse. 
1 Ali there is nothing whatever like unto Him, and He is the One that hears and sees (all things). 
2 Qarai 
11 The originator of the heavens and the earth, He made for you mates 
from your own selves, and mates of the cattle, by which means He 
multiplies you. Nothing is like Him, 1 and He is the All-hearing, the 
All-seeing. 
1 In case the k¡f in ka-mithlih¢ is not taken as redundant, the meaning 
will be, ‘There is nothing like His likeness.’ 
2 Qarai Nothing is like Him, 
3 Unal 
11. The Originator of the heavens and the earth (each with particular 
features and on ordered principles): He has made for you, from your 
selves, mates, and from the cattle mates (of their own kind): by this 
means He multiplies you (and the cattle). There is nothing whatever like 
Him.5 He is the All-Hearing, the All-Seeing. 
5. This short statement emphasizes that God is not of the same kind as 
those who have been created and, therefore, He is beyond all human 
concepts of Him. So He has no mates and nothing is like Him, nor does 
He beget, nor is He begotten. Nothing – neither matter, nor space, nor 
time – can restrict or contain Him. And this is why His Attributes – His 
Hearing, Seeing, Knowledge, Will, Power, Creating, and so on – are 
also beyond anything we can conceive. 
3 Unal There is nothing whatever like Him 
4 Omar & Omar 
11. He is the Originator of the heavens and the earth. He has made your 
mates from your own species and has made mates of the cattle (also 
from their own species). That is the way (of mating together) whereby 
He multiplies you. Naught is as His exegesis, (He is beyond all 
comparison,) and He is the All-Hearing, the All-Seeing. 
4 Omar & Omar 
Naught is as His exegesis, (He is beyond all comparison,) 
5 Arberry 
The Originator of the heavens and the earth; He has appointed for you, 
of yourselves, pairs, and pairs also of the cattle, therein multiplying you. 
Like Him there is naught; He is the All-hearing, the All-seeing. (Ash-
Shura 42:11, English - A. J. Arberry) 
5 Arberry Like Him there is naught; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
42:11 Creator of the heavens and the earth. He created for you from 
among yourselves mates, and also mates for the livestock so they may 
multiply. There is nothing like unto Him. He is the Hearer, the Seer.* 
042:011 The Biblical verse, Genesis 1:26, stating that humans were 
created in God's image could be understood in a way that might 
contradict this verse. For detailed information about the nature of 
initiation or creation of the universe and living organisms, see 6:79; 
82:1. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
There is nothing like unto Him 
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7 Abdel Haleem 
11 the Creator of the heavens and earth.’ He made mates for you from 
among yourselves––and for the animals too––so that you may multiply. 
There is nothing like Him: He is the All Hearing, the All Seeing. 
7 Abdel Haleem 
There is nothing like Him 
8 Khan 
Creator of the Heavens and the Earth, He has made spouses for you from 
among yourselves, as well as pairs of livestock by means of which He 
multiplies His creatures. Nothing can be compared with Him! He is the 
All Hearing, the All Seeing. (Ash-Shura 42:11, English - Wahiduddin 
Khan) 
8 Khan Nothing can be compared with Him! 
9 Elias 
Allaah is the Creator of the heavens and the earth. He has created 
spouses for you from among you (from your owns species) and has also 
created pairs (male and female) among the animals (so that theirs 
species live on). He has created you withing the wombs of your mothers 
(where none other has access). There is nothing like Him (nothing can 
compare with His B\eing or His qualities) and He is the All Hearing, the 
All Seeing 
9 Elias There is nothing like Him (nothing can compare with His B\eing or His qualities) 
10 Usmani 
11. He is the Creator of the heavens and the earth. He has made for you 
pairs from among yourselves, and pairs from the cattle. He makes you 
expand in this way. Nothing is like Him. And He is the All-Hearing, the 
All-Seeing. 
10 Usmani Nothing is like Him. 
11 Asad 
The Originator (is He) of the heavens and the earth. He has given you 
mates of your own kind just as (He has willed that) among the beasts 
(there be) mates - to multiply you thereby: (but) there is nothing like 
unto Him, and He alone is all-hearing, all-seeing. (Ash-Shura 42:11, 
English - Muhammad Asad) 
11 Asad (but) there is nothing like unto Him, 
12 Malik 
the Creator of the heavens and the earth. He has made for you mates 
from among yourselves and also mates among the cattle from their own 
kind; by this means does He multiply you. There is no one like Him. He 
Alone hears all and sees all.[11]  
12 Malik There is no one like Him 
13 Shakir 
The Originator of the heavens and the earth; He made mates for you 
from among yourselves, and mates of the cattle too, multiplying you 
thereby; nothing like a likeness of Him; and He is the Hearing, the 
Seeing. (Ash-Shura 42:11, English - Mohammad Habib Shakir) 
13 Shakir nothing like a likeness of Him; 
14 Ghali 
11. The Originator of the heavens and the earth-He has made for you, 
of yourselves, pairs, (i.e., spouses) and of the cattle (Ancam includes 
cattle, camels, sheep and goats) (also) pairs, whereby (Literally: 
wherein) He propagates you. There is not anything like Him 
(whatsoever), and He is The Ever- Hearing, The Ever-Beholding. 
14 Ghali There is not anything like Him (whatsoever), 
15 Pickthall 
The Creator of the heavens and the earth. He hath made for you pairs of 
yourselves, and of the cattle also pairs, whereby He multiplieth you. 
Naught is as His likeness; and He is the Hearer, the Seer. (Ash-Shura 
42:11, English - Pickthall) 
15 Pickthall Naught is as His likeness; 
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16 Sarwar 
He is the Originator of the heavens and the earth. He has made you and 
the cattle in pairs and has multiplied you by His creation. There is 
certainly nothing like Him. He is All-hearing and All-aware. (42:11) 
16 Sarwar There is certainly nothing like Him 
17 al-Hilali & Khan 
The Creator of the heavens and the earth. He has made for you mates 
from yourselves, and for the cattle (also) mates. By this means He 
creates you (in the wombs). There is nothing like unto Him, and He is 
the All-Hearer, the All-Seer. (Ash-Shura 42:11, English - Hilali & 
Khan) 
17 al-Hilali & Khan 
There is nothing like unto Him, 
18 al-Mehri 
11. [He is] Creator of the heavens and the earth. He has made for you 
from yourselves, mates, and among the cattle, mates; He multiplies you 
thereby. There is nothing like unto Him,1312 and He is the Hearing, the 
Seeing.  
1312 There is no similarity whatsoever between the Creator and His 
creation in essence, in attributes or in deed. 
18 al-Mehri There is nothing like unto Him 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
The Originator of the heavens and the earth, He has appointed for you 
mates from among yourselves, and has appointed mates also among the 
cattle. He multiplies you thereby; naught is like unto Him, yet He is the 
Hearer, the Seer.  
11Originator translates Fāṭir, a Divine Name related to the verb 
faṭara, meaning to “split” or “cleave.” In the Quran, Fāṭir always occurs 
as part of the phrase Originator of the heavens and the earth (cf. 6:14; 
12:101; 14:10; 35:1; 39:46). When the end of the previous verse is 
understood as an allusion to returning to God, and thus to one’s final 
end, this phrase complements it by alluding to one’s beginning. That 
God appointed or created mates for all human beings is attested in 
several verses (see 4:1c; 16:72; 35:11; 78:8). Here, as in 16:72 and 
35:11, the connection is made between mates and procreation. 
Elsewhere the emotional, psychological, and spiritual benefits of having 
mates are emphasized: And among His signs is that He created mates 
for you from among yourselves, that you might find rest in them, and 
that He established affection and mercy between you (30:21). 
He multiplies you is also understood to mean, “He creates you” or 
“He sustains you” (IJ, Ṭ), which could be interpreted to mean that God 
creates human beings by means of human procreation, which occurs 
through the “pairing” of spouses. He then sustains human beings by 
providing them with cattle, whose numbers are maintained through 
analogous means of procreation between animal mates (Ṭ). Thereby 
renders fīhi, which literally means “in it” or “therein,” but is here 
interpreted to mean bihi, or “through it,” meaning He multiplies you 
through the mates that He appoints (IJ). If understood to mean “He 
multiplies you in it,” “it” is seen as a reference to the wombs in which 
creatures are generated (IJ), or the pairs from which human beings are 
generated and sustained (IJ), or the earth, meaning, “He multiplies you 
in that which He creates from the heavens and the earth” (IJ). 
Naught is like unto Him (cf. 112:4) is among the most famous 
phrases of the Quran, as it provides a succinct and unequivocal assertion 
of God’s complete and utter transcendence (tanzīh). Like unto Him 
renders ka mithlihi, which literally reads “like His likeness.” But the ka 
is understood by the vast majority of exegetes to be added for emphasis 
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(IJ, Q, Ṭ, Ṭs). Some Sufis maintain that the phrase alludes to both God’s 
Transcendence and His Immanence, or “likeness” (tashbīh). Thus, 
while they maintain that reading the ka as a particle added for emphasis 
is valid, they also maintain that the more literal reading—“like unto His 
likeness”—is valid, in which case the phrase alludes to the manner in 
which God’s creation must be subtly linked to God as His own Self-
Manifestation or Self-Disclosure in order for creation to exist, lest there 
be any form of existence independent of God’s Being. In this vein, Ibn 
ʿArabī observes that God says naught is like unto Him in many different 
ways. The highest of these ways is that there is nothing in existence that 
resembles God or is a likeness of God, since existence is nothing but 
God’s own Self-Disclosure. So there is nothing in existence other than 
Him that might be His “likeness” or opposite (Futūḥāt, II 516.31–32). 
This reading provides an emphatic statement of God’s absolute 
transcendence in that it affirms not only that there is nothing like unto 
God, but that there cannot possibly be anything other than Him that is 
like unto Him or unto His likeness, since there is no existence other than 
emanations or theophanies of His Being. From this perspective, God’s 
absolute immanence becomes the greatest testimony to His absolute 
transcendence. Only in this way can one fully explain how it is that God 
is with you wheresoever you are (57:4) and nearer to human beings than 
their jugular vein (50:16) and at the same time completely transcendent. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
naught is like unto Him 
20 Ahmed 
Originator of the heavens and the earth! He has given you mates of your 
own kind; and mates among the cattle. By this means He multiplies you 
(creation). However, there is nothing whatsoever like Him, not even a 
similitude that would come close. And He is the Hearer, the Seer. 
20 Ahmed However, there is nothing whatsoever like Him, not even a similitude that would come close 
21 Ahamed 
42.11. (He is) the Originator (Fa’tir) of the heavens and the earth. He 
has made for you pairs (male and female), from (people) among 
yourselves, and (He has made)  airs among cattle: Also by this means 
does He create you: There is nothing whatever like Him, and He is the 
All Hearing (As-Sami') and sees All Seeing (Al-Baseer). 
21 Ahamed There is nothing whatever like Him 
22 Irving 
There is nothing like Him! He is the Alert, the Observant.  
He holds the controls over Heaven and earth; He extends 
sustenance and measures it out to anyone He wishes. He is Aware 
of everything! 
13. He has instituted the [same] religion for you [Muslims] as He 
recommended for Noah, and which We have inspired in you and 
recommended for Abraham, Moses and Jesus: "Maintain religion 
and do not stir up any divisions within it." 
22 Irving There is nothing like Him! 
23 Tahir ul-Qadri 
11. He has brought into existence the heavens and the earth from 
nothingness. He is the One Who made pairs for you from your own kind 
and made pairs of cattle as well, and with this (pairing) He multiplies 
and spreads you. There is nothing like Him and He alone is All-Hearing, 
All-Seeing. 
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23 Tahir ul-Qadri 
There is nothing like Him 
24 Itani 
11. Originator of the heavens and the earth. He made for you mates from 
among yourselves, and pairs of animals, by means of which He 
multiplies you. There is nothing like Him. He is the Hearing, the Seeing. 
24 Itani There is nothing like Him. 
25 
The 
Monotheist 
Group 
42:11 Initiator of the heavens and the earth. He created for you from 
among yourselves mates, and also mates for the livestock so they may 
multiply. There is nothing that equals Him. He is the Hearer, the Seer. 
25 
The 
Monotheist 
Group 
There is nothing that equals Him. 
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1 Ali 
43. And be steadfast in prayer; practise regular charity; and bow down 
your heads(60) with those who bow down (in worship). 
60 The argument is still primarily addressed co the Jews, but is of 
universal application, as in all the teachings of the Qur'an. The chief 
feature of Jewish worship was and is the bowing of the head. 
1 Ali 43. And be steadfast in prayer; 
2 Qarai And maintain the prayer, and give the zak¡t, and bow along with those who bow [in prayer]. 
2 Qarai And maintain the prayer 
3 Unal 
43. Establish the Prayer, and pay the Prescribed Purifying Alms (the 
Zakāh); and bow (in the Prayer, not by forming a different community 
or congregation, but) together with those who bow (the Muslims).52 
52. The Qur’ān orders the Children of Israel to pray—not their own 
prayer, which lacks the rite of bowing, for they must have changed it 
during their long history – but, rather, the Prayer God taught the 
Muslims through the Prophet Muhammad, upon him be peace and 
blessings. The Qur’ān draws particular attention to the bowing ( rukū‘` 
) in the Prayer. This tells us that bowing has a special importance in the 
Prayer, and because of this, every cycle of the Prayer is called rak‘ah , 
a word derived from the same root as rukū‘. In addition, the verse is 
alluding to the importance of establishing the Prescribed Prayer in 
congrega 
tion, which is both a means and an expression of the solidarity and unity 
of Muslims. This is a warning against forming separate congregations 
on the basis of differences of opinion about minor legal or other 
secondary matters. The verse is also inviting the Children of Israel to 
join the Muslim community. We can infer from this verse that they had 
become negligent about the duties of the Prayer and the Prescribed 
Purifying Alms (the Zakāh ). The latter is a tax at fixed rate in proportion 
to the value of property or wealth above a certain minimum, and its 
proper expenditure is decreed in 9: 60. 
3 Unal Establish the Prayer 
4 Omar & Omar 
43. And observe Prayer, present Zakât (- purifying alms) and devote 
yourselves (to the service 
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of one God) along with those who are wholly devoted (to the service of 
one God). 
4 Omar & Omar 
And observe Prayer 
5 Arberry And perform the prayer, and pay the alms, and bow with those that bow. (Al-Baqara 2:43, English - A. J. Arberry) 
5 
Arberry And perform the prayer 
 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Observe the Contact prayer, and contribute towards betterment, and 
kneel with those who kneel.* 
002:043 For zaka (purification/betterment through sharing the 
blessings) see 7:146. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Observe the Contact prayer 
7 Abdel Haleem 
43 Keep up the prayer, pay the prescribed alms, and bow your heads [in 
worship] with those who bow theirs. 
7 Abdel Haleem 
Keep up the prayer 
8 Khan 
Attend to your prayers, give the zakat [prescribed alms] and bow down 
with those who bow down. (Al-Baqara 2:43, English - Wahiduddin 
Khan)  
8 Khan Attend to your prayers 
9 Elias 
Establish salaah (perform salaah regularly, ensuring that all its 
conditions are fulfilled), pay zakaah and bow (in Ruku in prayer, or be 
sincere) with those who bow (perform salaah in congregation with other 
Muslims). 
9 Elias Establish salaah (perform salaah regularly, ensuring that all its conditions are fulfilled), 
10 Usmani And be steadfast in Salah (prayer), and pay Zakah, and bow down with those who bow down. 
10 Usmani And be steadfast in Salah (prayer), 
11 Asad 
and be constant in prayer, and spend in charity, and bow down in prayer 
with all who thus bow down. (Al-Baqara 2:43, English - Muhammad 
Asad) 
11 Asad and be constant in prayer, 
12 Malik Establish Salah (prayers); give Zakah (charity); and bow down with those who bow down in worship.[43]  
12 Malik Establish Salah (prayers); 
13 Shakir [2.43] And keep up prayer and pay the poor-rate and bow down with those who bow down. 
13 Shakir And keep up prayer 
14 Ghali And keep up the prayer and bring the Zakat (i.e., pay the obligatory poor-dues) and bow down with the ones bowing down. 
14 Ghali And keep up the prayer 
15 Pickthall Establish worship, pay the poor-due, and bow your heads with those who bow (in worship). (Al-Baqara 2:43, English - Pickthall) 
15 Pickthall Establish worship 
16 Sarwar Be steadfast in prayer, pay the religious tax (zakat), and bow down in worship with those who do the same. (2:43) 
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16 Sarwar Be steadfast in prayer 
17 al-Hilali & Khan 
And perform As-Salat (Iqamat-as-Salat), and give Zakat, and Irka' (i.e. 
bow down or submit yourselves with obedience to Allah) along with 
Ar-Raki'un. (Al-Baqara 2:43, English - Hilali & Khan) 
17 al-Hilali & Khan 
And perform As-Salat (Iqamat-as-Salat) 
18 al-Mehri And establish prayer and give zakah20 and bow with those who bow [in worship and obedience]. 
18 al-Mehri And establish prayer 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And perform the prayer, and give the alms, and bow with those who 
bow. 
43If this were a command to perform the specific Islamic prayer (ṣalāh) 
and give the alms (zakāh), as some understand it, it would be tantamount 
to a command to become Muslim. But passages such as 19:31; 19:55 
(where we are told Ishmael commanded his people to pray and give 
alms); and 20:14 show that the canonical prayer and alms are not 
exclusive to Islam as understood to mean the religion revealed to the 
Prophet Muhammad. Other verses related to bowing include 3:43; 5:55; 
9:112; 38:24. Again, bowing is a universal movement of worship and 
reverence, but it has a specific definition in the Islamic context as a 
particular movement in the canonical prayer. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And perform the prayer 
20 Ahmed Strive to establish the Divine System, and to set up the Just Economic Order in the society. And bow with others who bow to these commands. 
20 Ahmed Strive to establish the Divine System 
21 Ahamed 2.43. And be steadfast in prayer: Practice regular charity: And bow down your heads with those who bow down (in worship). 
21 Ahamed And be steadfast in prayer:  
22 Irving 
43. Keep up prayer, pay the welfare tax, and worship along with those 
who bow their heads. Are you ordering people to be virtuous while 
forgetting it yourselves, even as you recite the Book? Will you not use 
your reason? 
22 Irving Keep up prayer 
23 Tahir ul-Qadri 
43. And establish Prayer and pay Zakat (the Alms-due) regularly and 
kneel down (together) with those who kneel down. 
23 Tahir ul-Qadri 
And establish Prayer 
24 Itani 43. And attend to your prayers, and practice regular charity, and kneel with those who kneel. 
24 Itani And attend to your prayers 
25 
The 
Monotheist 
Group 
2:43 And hold the contact prayer, and contribute towards purification, 
and kneel with those who kneel. 
25 
The 
Monotheist 
Group 
 
And hold the contact prayer 
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1 Ali 
183. O ye who believe! Fasting is prescribed to you as it was 
prescribed(188) to those before you, that ye may  (learn) self-restraint,- 
188 As it was prescribed: this does not mean that the Muslim fast is like 
the other fasts previously observed, in the number of days, in the time 
or manner of the fast, or in other incidents; it only means that the 
principle of self-denial by fasting is not a new one. 
1 Ali Fasting is prescribed to you 
2 Qarai O you who have faith! Prescribed for you is fasting as it was prescribed for those who were before you, so that you may be God wary. 
2 Qarai Prescribed for you is fasting 
3 Unal 
183. O you who believe! Prescribed for you is the Fast, as it was 
prescribed for those before you, so that you may deserve God’s 
protection (against the temptations of your carnal soul) and attain piety. 
3 Unal Prescribed for you is the Fast 
4 Omar & Omar 
183. O YOU who believe! You are bound to observe fasting as those 
before you (- followers of the Prophets) were bound, so that you  may 
guard against evil. 
4 Omar & Omar 
You are bound to observe fasting 
5 Arberry 
O believers, prescribed for you is the Fast, even as it was prescribed for 
those that were before you -- haply you will be godfearing -- (Al-Baqara 
2:183, English - A. J. Arberry) 
5 Arberry prescribed for you is the Fast 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:183 O you who acknowledge, fasting is decreed for you as it was 
decreed for those before you that perhaps you may be righteous.* 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
fasting is decreed for you 
7 Abdel Haleem 
183You who believe, fasting is prescribed for you, as it was prescribed 
for those before you, so that you may be mindful of God. 
7 Abdel Haleem 
fasting is prescribed for you 
8 Khan 
Believers, fasting has been prescribed for you, just as it was prescribed 
for those before you, so that you may guard yourselves against evil. (Al-
Baqara 2:183, English - Wahiduddin Khan) 
8 Khan fasting has been prescribed for you 
9 Elias 
O you who have Imaan! Fasting has been made obligatory for you just 
as it was made obligatory for those before you (the Jews and Christians), 
so that you may develop Taqwa (fasting saves a person from sin because 
it develops self-restraint and drives away the passions that lead to sin)> 
9 Elias Fasting has been made obligatory for you 
10 Usmani 183. O you who believe, the fasts have been enjoined upon you as they were enjoined upon those before you, so that you may be God-fearing, 
545 
10 Usmani the fasts have been enjoined upon you 
11 Asad 
O YOU who have attained to faith! Fasting is ordained for you as it was 
ordained for those before you, so that you might remain conscious of 
God: (Al-Baqara 2:183, English - Muhammad Asad) 
11 Asad Fasting is ordained for you 
12 Malik O believers! Fasting is prescribed for you as it was prescribed for those before you so that you may learn self-restraint.[183]  
12 Malik Fasting is prescribed for you 
13 Shakir [2.183 ] O you who believe! fasting is prescribed for you, as it was prescribed for those before you, so that you may guard (against evil). 
13 Shakir fasting is prescribed for you 
14 Ghali 
183. O you who have believed, prescribed for you is the Fast, as it was 
prescribed for (the ones) who  were before you, that possibly you would 
be pious. 
14 Ghali prescribed for you is the Fast 
15 Pickthall 
O ye who believe! Fasting is prescribed for you, even as it was 
prescribed for those before you, that ye may ward off (evil); (Al-Baqara 
2:183, English - Pickthall) 
15 Pickthall Fasting is prescribed for you 
16 Sarwar 
O believers, fasting has been made mandatory for you as it was made 
mandatory for the people before you, so that you may have fear of Allah. 
(2:183) 
16 Sarwar fasting has been made mandatory for you 
17 al-Hilali & Khan 
O you who believe! Observing As-Saum (the fasting) is prescribed for 
you as it was prescribed for those before you, that you may become Al-
Muttaqun (the pious - see V. 2:2). (Al-Baqara 2:183, English - Hilali & 
Khan) 
17 al-Hilali & Khan 
Observing As-Saum (the fasting) is prescribed for you 
18 al-Mehri 183. O you who have believed, decreed upon you is fasting as it was decreed upon those before you that you may become righteous - 
18 al-Mehri Decreed upon you is fasting 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
ƃ O you who believe! Fasting is prescribed for you as it was prescribed 
for those before you, that haply you may be reverent, 
183Fasting (ṣiyām, also ṣawm) is the subject of vv. 183–87. These 
verses address some issues relating to the pre-Ramadan fasting practices 
of the Muslim community. As constituted in its final form, the 
obligatory fast of Ramadan is considered by all schools of law to be one 
of the five pillars of Islam. It consists of abstaining completely from 
food, drink, and sexual relations from dawn until sunset for all the days 
of the lunar month of Ramadan. In cases of hardship, including illness 
and travel, one can eat and drink and then make up for the lost day by 
fasting on another day after Ramadan or by giving alms if one is unable 
to make up the fast, such as in the case of diabetics. Women who are 
pregnant, nursing, or menstruating are exempted from the fast, with 
varying rules for replacing or expiating for those lost days. The fast of 
Ramadan was imposed shortly before the Battle of Badr (2/624; Th). 
Those before you may refer to either the Christians, all the People of the 
Book, or all people in general (R). 
19 Nasr, Dagli, Dakake, 
Fasting is prescribed for you 
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Lumbard & 
Rustom 
As constituted in its final form, the obligatory fast of Ramadan is 
considered by all schools of law to be one of the five pillars of Islam. . 
It consists of abstaining completely from food, drink, and sexual 
relations from dawn until sunset for all the days of the lunar month of 
Ramadan. 
20 Ahmed 
(Creating an ideal society requires discipline and self-restraint among 
the individuals.) 
O You who have chosen to be graced with belief! A Collective Exercise 
of Selfrestraint is prescribed for you as it was prescribed for those before 
you so that you get empowered against evil. [I have translated Saum as 
‘Abstinence’ and ‘selfrestraint’ instead of the common ‘fasting’ since it 
involves more than fasting, such as abstaining from intimate husband-
wife relationship. Saum also means Self-control = Collective Exercise 
of Self-restraint by the Society = A conscious and emphatic collective 
effort to desist from common vices such as impatience, anger, unfair 
criticism, envy, impolite conversation or conduct, etc. Taqwa = 
Journeying in security = Being careful = Getting empowered against 
evil = To avoid overstepping the Laws = Exercising caution = 
Strengthening one’s ’self’ = Preserving the ’self’ against deterioration 
= Good conduct. Muttaqeen = Those endowed with Taqwa] 
20 Ahmed 
A Collective Exercise of Selfrestraint is prescribed for you 
[I have translated Saum as ‘Abstinence’ and ‘selfrestraint’ instead of the 
common ‘fasting’ since it involves more than fasting, such as abstaining 
from intimate husband-wife relationship. Saum also means Self-control 
= Collective Exercise of Self-restraint by the Society = A conscious and 
emphatic collective effort to desist from common vices such as 
impatience, anger, unfair criticism, envy, impolite conversation or 
conduct, etc. 
21 Ahamed 2.183.. O you who believe! Fasting is prescribed to you: As it was prescribed to those before you that you may (learn) self-control.- 
21 Ahamed Fasting is prescribed to you: As 
22 Irving 
183. You who believe, fasting has been prescribed for you just as it was 
prescribed for those before you, so that you may do your duty, on days 
which have been planned ahead. Any of you who is ill or on a journey 
[should choose] a number of other days. For those who can [scarcely] 
afford it, making up for it means feeding a poor man. It is even better 
for anyone who can volunteer some wealth; although it is better yet for 
you to fast, if you only knew. 
22 Irving fasting has been prescribed for you 
23 Tahir ul-Qadri 
183. O believers! Fasting is prescribed for you as it was prescribed for 
the people before you so that you may become pious. 
23 Tahir ul-Qadri 
is prescribed for 
24 Itani 183. O you who believe! Fasting is prescribed for you, as it was prescribed for those before you, that you may become righteous. 
24 Itani ting is prescribed for you 
25 
The 
Monotheist 
Group 
2:183 O you who believe, fasting has been decreed for you as it was 
decreed for those before you, perhaps you may be righteous. 
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25 
The 
Monotheist 
Group fasting has been decreed for you 
12 
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1 Ali 
275. Those who devour usury(324) will not stand except as stand one 
whom the Evil one by his touch Hath driven to madness(325). That is 
because they say: "Trade is like usury(326)," but Allah hath permitted 
trade and forbidden usury. Those who after receiving direction from 
their Lord, desist, shall be pardoned forthe past; their case is for Allah 
(to judge); but those who repeat (The offence) are companions of the 
Fire: They will abide therein (for ever). 
324 Usury is condemned and prohibited in the strongest possible terms. 
There can be no question about the prohibition. When we come to the 
definition of usury there is room for difference of opinion. 'Umar, 
according to Ibn Kathir, felt some difficulty in the matter, as the Prophet 
left this world before the details of the question were settled. This was 
one of the three questions on which he wished he had had more light 
from the Prophet, the other two being Khilafah and Kafalah (see 4:12 , 
n. 518). Our 'Ulama', ancient and modern, have worked out a great body 
of literature on usury, based mainly on economic conditions as they 
existed at the rise of Islam. (Cf. 3:130). (R). 
325 An apt simile: whereas legitimate trade or industry increases the 
prosperity and stability of men and nations, a dependence on usury 
would merely encourage a race of idlers, cruel blood-suckers, and 
worthless fellows who do not know their own good and therefore akin 
to madmen. 
326 Owing to the fact that interest occupies a central position in modern 
economic life, and specially since interest is the very life blood of the 
existing financial institutions, a number of Muslims have been inclined 
to interpret it in a manner which is radically different from the 
understanding of Muslim scholars throughout the last fourteen centuries 
and is also  harply in conflict with the categorical statements of the 
Prophet (peace be on him). According to Islamic teachings any excess 
on the capital is rib'a (interest). Islam accepts no distinction, insofar as 
prohibition is concerned, between reasonable and exorbitant rates of 
interest, and thus what came to be regarded as the difference between 
usury and interest; nor between returns on bonus for consumption and 
those for production purposes and so on. [Eds.]. 
1 Ali but Allah hath permitted trade and forbidden usury 
2 Qarai 
Those who exact usury will not stand but like one deranged by the 
Devil’s touch. That is because they say, ‘Trade is just like usury.’ While 
Allah has allowed trade and forbidden usury. Whoever, on receiving 
advice from his Lord, relinquishes [usury], shall keep [the gains of] 
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what is past, and his matter shall rest with Allah. As for those who 
resume, they shall be the inmates of the Fire and they shall remain in it 
[forever]. 
2 Qarai While Allah has allowed trade and forbidden usury. 
3 Unal 
275. As to those who devour interest, (even though they seem, for a 
time, to be making a profit), they turn out like one whom Satan has 
bewitched and confounded by his touch, (and they will rise up from their 
graves in the same way before God). That is because they say interest is 
just like trading, whereas God has made trading lawful, and interest 
unlawful.160 To whomever an instruction comes from his Lord, and he 
desists (from interest), he may keep his past gains (legally), and his 
affair is committed to God (– if he repents sincerely and never again 
reverts to taking interest, he may hope that God will forgive him). But 
whoever reverts to it (by judging it to be lawful), they are companions 
of the Fire; therein they will abide. 
160. As with the implementation of other Islamic injunctions, interest 
was forbidden gradually, and all kinds of interest transactions were 
utterly stopped during the Farewell Pilgrimage, just three months before 
the death of God’s Messenger, upon him be peace and blessings. 
Bediüzzaman Said Nursi writes on interest very succinctly as follows: 
The cause of all revolutions and social corruption, and the root of 
all moral failings, are these two attitudes: 
First: I do not care if others die of hunger so long as my own 
stomach is full.•  
Second: You must bear the costs of my ease – you must work 
so that I may eat. •  
The cure for the first attitude is the obligation of the Zakâh , the 
Purifying Alms prescribed by the Qur’ân. The cure for the second 
attitude is the prohibition of all interest transactions. The justice of 
the Qur’ân stands at the door of the world and turns away interest, 
proclaiming: “No! You have no right to enter.” Humankind did not 
heed this prohibition and have suffered terrible blows in 
consequence. Let them heed it now to avoid still greater suffering 
( The Words, “the 25 th Word,” 427–428). 
As will be seen in the following verses, the Qur’ân is extremely 
strict on interest, so much so that regarding it as lawful amounts to 
persistence in unbelief and sin, and still taking interest while 
regarding it as unlawful because of God’s prohibition of it amounts 
to warring with God and His Messenger. 
Interest is the principal mechanism for the concentration of wealth, for 
making the rich richer and the poor poorer. The present state of the 
world, where the poor countries are crushed under the burden of loans 
to the rich ones, and the rich people live off the poor, is an example of 
this. Interest is the means for the maintenance of oppression both on a 
world scale and within a country. In addition to the corruption it causes 
in the economy, by its very nature, interest breeds meanness, 
selfishness, apathy and cruelty towards others. It leads to the worship of 
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money, to the valuing of it for its own sake, and it destroys fellow-
feeling and the spirit of altruistic cooperation among people. Thus, it is 
ruinous for humankind from both an economic and a moral viewpoint. 
When Islam is fully applied, there is no need for interest-based loans 
and transactions. Islamic economics encourages partnership-based 
investment, in which participants share directly in the profit or loss of a 
venture, and mutual helping, cooperation and altruism. The prohibition 
of interest reduces the cost of such ventures, and also suppresses infla-
tion. Money is a means of exchanging goods. To make money itself a 
subject of (what is in practice) risk-free trade is irrational and 
exploitative, and it generates a host of essentially parasitic attitudes and 
activities. 
3 Unal whereas God has made trading lawful, and interest unlawful.160 
4 Omar & Omar 
275. Those who practice usury and interest, (their condition is such as) 
they will not be able to stand except like the standing of one who has 
lost his reason under the influence of satan. That is so because they say, 
‘Trade is just like usury and interest.’ Whereas Allâh has made trade 
lawful and made interest unlawful. Then whosoever has received (this) 
admonition from his Lord and keeps away (from usury and interest) he 
may keep whatever (interest) he has taken in the past. His matter rests 
with Allâh. As for those who revert (to the practice of usury and interest) 
it is these who are the fellows of the Fire, therein shall they live for long. 
4 Omar & Omar 
Whereas Allâh has made trade lawful and made interest unlawful. 
5 Arberry 
Those who devour usury shall not rise again except as he rises, whom 
Satan of the touch prostrates; that is because they say, 'Trafficking 
(trade) is like usury.' God has permitted trafficking, and forbidden 
usury. Whosoever receives an admonition from his Lord and gives over, 
he shall have his past gains, and his affair is committed to God; but 
whosoever reverts -- those are the inhabitants of the Fire, therein 
dwelling forever. (Al-Baqara 2:275, English - A. J. Arberry) 
5 Arberry God has permitted trafficking, and forbidden usury 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:275 Those who consume usury, do not rise except as the one who is 
being beaten by the devil out of direct touch. That is because they have 
said, "Trade is like usury." Indeed God has made trade lawful, yet He 
has forbidden usury. Whoever has received understanding from His 
Lord and ceases, then he will be forgiven for what was before this and 
his case will be with God. But whoever returns, then they are the people 
of the fire, in it they will abide eternally.* 
Note 
002:275-281 It is common wisdom that "high"interest rates are not 
healthy for a good economy. The interest that the Quran prohibits is not 
theinterest collected from money lent for businesses, but rather the 
money lent for consumption of necessities. When considered with its 
context, this prohibition is about usury. The Quran does not treat this 
subject in the context of business or trade, but in the context of the 
charity to the needy. Those who exploit the basic needs of individuals 
may attempt to justify their usury as free market trade. The interest 
charge on credit cards used by needy consumers should be considered 
usury, since the money borrowed is not invested for profitable business 
enterprise, but spent on basic needs. Modern banks charge obscene 
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amounts of fees and interest (usury) to their customers who need the 
money the most. They have developed extensive tricks to steal from 
their needy victims. Unfortunately, banks have the power to legalize 
their robberies by buying the elected legislators. Through constant and 
cunning propaganda, they have even succeeded in legitimizing their 
exploitation and theft, even to their victims. See 3:130; 4:161. The Bible 
prohibits usury (Leviticus 25:36-37), and considers it a great crime 
(Psalms 15:5; Pr 28:8; Jeremiah 15:10). However, it uses a double 
standard: "Do not charge your brother interest, whether on money or 
food or anything else that may earn interest. You may charge a foreigner 
interest, but not a brother Israelite, so that the Lord your God may bless 
you in everything you put your hand to in the land you are entering to 
possess" (Deuteronomy 23:20). Also, see Exodus 22:25; Deuteronomy 
23:19-20; Nehemiah 5:7,10; 5:9-13; Isaiah 24:2; Ezekiel 18:8,13,17; 
22:12. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Indeed God has made trade lawful, yet He has forbidden usury.  
7 Abdel Haleem 
275 But those who take usury will rise up on the Day of Resurrection 
like someone tormented by Satan’s touch. That is because they say, 
‘Trade and usury are the  same,’ 
276 but God has allowed trade and forbidden usury. Whoever, on 
receiving God’s warning, stops taking usury may keep his past gains– 
God will be his judge– but whoever goes back to usury will be an 
inhabitant of the Fire, there to remain. God blights usury, but blesses 
charitable deeds with multiple increase: He does not love the ungrateful 
sinner.  
7 Abdel Haleem 
but God has allowed trade and forbidden usury. 
8 Khan 
Those who live on usury shall rise up before God like men whom Satan 
has demented by his touch; for they say, "Buying and selling is only a 
kind of usury." But God has made trade lawful and made usury 
unlawful. Therefore, he who desists because of the admonition that has 
come to him from his Lord may retain what he has received in the past; 
and it will be for God to judge him. Those who revert to it shall be the 
inmates of the Fire; they shall abide therein forever. (Al-Baqara 2:275, 
English - Wahiduddin Khan) 
8 Khan But God has made trade lawful and made usury unlawful 
9 Elias 
Those who consume interest shall not stand up (on the Day of 
Qiyaamah) except like him whom the Shaytaan has driven mad by his 
touch. This (punishment) is because they say, “Trade is just like 
interest!” Allaah has permitted trade and forbidden interest.  
9 Elias Allaah has permitted trade and forbidden interest. 
10 Usmani 
275. Those who take riba (usury or interest) will not stand but as stands 
the one whom the demon has driven crazy by his touch. That is because 
they have said: “Sale is but like riba.’’, while Allah as permitted sale, 
and prohibited riba. So, whoever receives an advice from his Lord and 
desists (from indulging in riba), then what has passed is allowed for him, 
and his matter is up to Allah. As for the ones who revert back, those are 
the people of Fire. There they will remain forever. 
10 Usmani While Allah has permitted sale, and prohibited riba 
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11 Asad 
THOSE who gorge themselves on usury behave but as he might behave 
whom Satan has confounded with his touch; for they say, "Buying and 
selling is but a kind of usury" - the while God has made buying and 
selling lawful and usury unlawful. Hence, whoever becomes aware of 
his Sustainer's admonition, and thereupon desists (from usury), may 
keep his past gains, and it will be for God to judge him; but as for those 
who return to it -they are destined for the fire, therein to abide! (Al-
Baqara 2:275, English - Muhammad Asad) 
11 Asad the while God has made buying and selling lawful and usury unlawful 
12 Malik 
Those who live on usury will not rise up before Allah except like those 
who are driven to madness by the touch of Shaitãn. That is because they 
claim: “Trading is no different than usury, but Allah has made trading 
lawful and usury unlawful. He who has received the admonition from 
his Rabb and has mended his way may keep his previous gains; Allah 
will be his judge. Those who turn back (repeat this crime), they shall be 
the inmates of hellfire  wherein they will live forever. 
12 Malik but Allah has made trading lawful and usury unlawful 
13 Shakir 
Those who swallow down usury cannot arise except as one whom 
Shaitan has prostrated by (his) touch does rise. That is because they say, 
trading is only like usury; and Allah has allowed trading and forbidden 
usury. To whomsoever then the admonition has come from his Lord, 
then he desists, he shall have what has already passed, and his affair is 
in the hands of Allah; and whoever returns (to it)— these arc the inmates 
of the fire; they shall abide in it. 
13 Shakir and Allah has allowed trading and forbidden usury 
14 Ghali 
275. The ones who eat (up) riba (Interest or other unlawful gain; usury) 
will not rise up except as he whom Ash-shaytan (The all-vicious, i.e., 
the Devil) ever smites with the touch rises up. That is because they have 
said, “Surely selling is only like rib'a.” And Allah has made selling 
lawful, and has prohibited riba.” So, he to whom an admonition has 
come from his Lord (and) so has refrained (in obedience), then he will 
have whatever is bygone, (i.e. he is forgiven for his parts gains) and his 
case (Literally: command, i.e. the command of Allah to him) is for 
Allah; and whoever goes back, then those are the companions (i.e., the 
inhabitants) of the Fire, and they are therein eternally (abiding). 
14 Ghali And Allah has made selling lawful, and has prohibited riba 
15 Pickthall 
Those who swallow usury cannot rise up save as he ariseth whom the 
devil hath prostrated by (his) touch. That is because they say: Trade is 
just like usury; whereas Allah permitteth trading and forbiddeth usury. 
He unto whom an admonition from his Lord cometh, and (he) refraineth 
(in obedience thereto), he shall keep (the profits of) that which is past, 
and his affair (henceforth) is with Allah. As for him who returneth (to 
usury) - Such are rightful owners of the Fire. They will abide therein. 
(Al-Baqara 2:275, English - Pickthall) 
15 Pickthall whereas Allah permitteth trading and forbiddeth usury 
16 Sarwar 
Those who take unlawful interest will stand before Allah (on the Day of 
Judgment) as those who suffer from a mental imbalance because of 
Satan's touch; they have said that trade is just like unlawful interest. 
Allah has made trade lawful and has forbidden unlawful interest. One 
who has received advice from his Lord and has stopped committing sins 
will be rewarded for his previous good deeds. His affairs will be in the 
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hands of Allah. But one who turns back to committing sins will be of 
the dwellers of hell wherein he will live forever. (2:275) 
16 Sarwar Allah has made trade lawful and has forbidden unlawful interest.  
17 al-Hilali & Khan 
Those who eat Riba (usury) will not stand (on the Day of Resurrection) 
except like the standing of a person beaten by Shaitan (Satan) leading 
him to insanity. That is because they say: "Trading is only like Riba 
(usury)," whereas Allah has permitted trading and forbidden Riba 
(usury). So whosoever receives an admonition from his Lord and stops 
eating Riba (usury) shall not be punished for the past; his case is for 
Allah (to judge); but whoever returns [to Riba (usury)], such are the 
dwellers of the Fire - they will abide therein. (Al-Baqara 2:275, English 
- Hilali & Khan) 
17 al-Hilali & Khan 
Riba (usury) whereas Allah has permitted trading and forbidden Riba 
(usury) 
18 al-Mehri 
275. Those who consume interest94 cannot stand [on the Day of 
Resurrection] except as one stands who is being beaten by Satan into 
insanity. That is because they say, “Trade is [just] like interest.” But 
God has permitted trade and has forbidden interest. So whoever has 
received an dmonition from his Lord and desists may have what is past, 
and his affair rests with God. But whoever returns [to dealing in interest 
or usury] - those are the companions of the Fire; they will abide eternally 
therein. 94 Included is that given on commercial as well as consumer 
loans. 
18 al-Mehri But God has permitted trade and has forbidden interest 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Those who devour usury shall not rise except as one rises who is felled 
by the touch of Satan. That is because they say, “Buying and selling are 
simply like usury,” though God has permitted buying and selling and 
forbidden usury. One who, after receiving counsel from his Lord, desists 
shall have what is past and his affair goes to God. And as for those who 
go back, they are the inhabitants of the Fire, abiding therein. 
275–81Usury is the usual translation for ribā, and this commentary 
follows this common rendering. However, it must be noted that these 
terms are not strictly synonymous. Insofar as “usury” is understood as 
an unreasonably high rate of interest or simply any interest at all, it can 
be a misleading translation for ribā. Not all interest is ribā, and 
moreover not all ribā is interest. Ribā simply means “increase,” “gain,” 
or “growth,” and in the Quran and Ḥadīth it refers to two main types of 
transactions: “growth through deferment” (ribā al-nasīʾah) and “growth 
through surplus” (ribā al-faḍl). It is one of the most complex and 
multifaceted aspects of Islamic Law. 
In pre-Islamic Arabia the ribā of deferment was the charging of a 
fee on an interest-free loan once it came due. The founder of the Mālikī 
school of law, Imām Mālik (d. 179/795), writes in his al-Muwaṭṭāʾ: 
“Ribā in the pre-Islamic times was that a man would be owed a debt by 
another man for a set term. When the term was due, he would say, ‘Will 
you pay it off or give me ribā (a-taqḍī aw turbī)?’ If the man paid, he 
took it. If not, he increased his debt and lengthened the term for him.” 
Many believe that the general prohibitions in the Quran allowing trade 
but forbidding ribā refer to this practice, which was a deferment on 
already existing loans at the time of their maturity. The deferment often 
led to doubling of the principal in a year and then redoubling when the 
deferment period expired and another deferment became necessary. 
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This radical compounding is mentioned in 3:130: O you who believe! 
Devour not usury, doubling and multiplying. A debtor could eventually 
lose all his possessions to the creditor through the doubling and 
redoubling mentioned in the Quran. 
When it comes to the lesser-known but equally important ribā of 
surplus, there is a ḥadīth that says, “Gold for gold, silver for silver, 
wheat for wheat, barley for barley, dates for dates, and salt for salt; like 
for like, hand to hand, in equal amounts; and any increase is ribā.” The 
“surplus” (faḍl) in this type of ribā refers to the disparity in amounts 
between the two objects traded. For example, it is reported in a ḥadīth 
that the Companion Bilāl visited the Prophet with some high-quality 
dates, and the Prophet inquired about their source. Bilāl explained that 
he traded two volumes of lower-quality dates for one volume of higher 
quality. The Prophet said, “This is precisely the forbidden ribā! Do not 
do this. Instead, sell the first type of dates, and use the proceeds to buy 
the other.” Moreover, the stipulation “like for like, hand to hand, in 
equal amounts” was understood to prevent trading, for example, an 
ounce of gold now for an ounce of gold at some point in the future. In 
such a transaction the time factor creates an inequality: an ounce of gold 
is worth more now than in the future because one loses the ability to use 
it in the meantime, and this disparity is a “surplus” (which applies in 
matters of trade, not charitable loans). Furthermore, jurists disagreed 
over whether the relevant legal attribute of these six commodities in the 
aforementioned ḥadīth—so that trading them in the way the Prophet 
described was obligatory—was that they were measurable, fungible, 
storable, usable as food, or some combination of these attributes (Q). 
Based upon this reasoning, they would then extend the ribā rules to 
other items based upon whether they possessed the relevant attributes. 
At a more fundamental level, jurists have tried to understand the 
moral question underlying two seemingly quite different kinds of 
transactions, one involving the cost of credit, the other involving trade 
in commodities of the same kind but different amounts or at different 
times, both bearing the name ribā. Some have seen, in both types of ribā 
prohibitions, a protection against unfair pricing. In a lease or credit sale, 
for example, both parties can negotiate a fair price for the extension of 
credit linked to market conditions. In the case of trading goods of 
different qualities but of the same kind or of the same good at different 
times, fair pricing is difficult to ensure, hence the Prophet’s command 
to “sell the first type of dates, and use the proceeds to buy the other [type 
of dates],” thus grounding the sale in fairly priced existing market 
conditions. 
The rules about ribā, moreover, are always understood in terms of 
risk, which in Arabic is called gharar, a word semantically linked to 
“deception” (ghurūr). Unlawful risk is present in a sale if the uncertainty 
it entails makes the transaction equivalent to gambling. Thus in a ḥadīth 
it is said, “The Prophet has forbidden the purchase of the unborn animal 
in its mother’s womb, the sale of the milk in the udder without 
measurement, the purchase of spoils of war prior to their distribution, . 
. . and the purchase of the catch of a diver [i.e., the future catch from the 
sea of an undetermined amount].” Thus one cannot sell an item one does 
not actually possess, whose attributes are unknown, or that does not yet 
exist. Since risk is always present in some form in all honest business 
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transactions, jurists allowed certain kinds of transactions, such as 
forward sales on agricultural products, which, though they amount to 
sales in the future of nonexistent items and involve risk, were allowed 
because of their social and economic benefits and also in many cases 
necessity. Forward sales of crops were practiced in Madinah (see v. 
282), though the Prophet set strict conditions on them, as did later jurists 
following his example, so that they would not be made to bear excessive 
risk or become a cover for the forbidden ribā. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
though God has permitted buying and selling and forbidden usury 
20 Ahmed 
On the contrary, those who eat Riba (usury), in greed of money, run 
around like someone who has been bitten by a snake. They claim that 
trade is like usury. But God has permitted trade and forbidden usury. 
One to whom the clear Admonition has come from his Sustainer, must 
abstain from taking usury forthwith. What he has taken in the past, he 
may keep and his judgment rests with God. As for him who returns to 
usury, such are the dwellers of the fire wherein they shall abide. [Ash-
shayitaanu-min-al-muss = Satan by his touch = Snake by its bite. Satan 
has been described as serpent in many texts. One who has taken usury 
in the past, it is better for him to return the interest he has earned, but 
the law shall not force him to do so. Trade is the return on labor that is 
permissible, while usury is the return on money and therefore, 
forbidden. 30:39, 53:39] 
20 Ahmed But God has permitted trade and forbidden usury 
21 Ahamed 
2.275. Those who eat from (items including moneys that they receive 
as) interest, will not stand except as stands one whom The Satan by his 
touch has driven to madness. That is because they say: "Trade is like 
usury," But Allah has permitted trade and forbidden usury. Those who 
after receiving the direction from their Lord, do not receive (usury), 
shall be forgiven for the past; Their case is for Allah (to judge) but those 
who repeat (receiving usury) are companions of the Fire: They will live 
in there (for ever). 
21 Ahamed But Allah has permitted trade and forbidden usury 
22 Irving 
275. Those who live off the interest on loans will never stand up, except 
in the way those whom Satan knocks down with a fit rise up again. That 
is because they say: "Trading is just like taking interest." Yet God has 
permitted trading and forbidden taking interest. Anyone who receives 
such an instruction from his Lord and stops doing so, may keep 
whatever [capital] is a thing of the past, while his case rests with God; 
yet those who do so over and over again will become inmates of the 
Fire, to remain there forever. God wipes out usury and nourishes acts of 
charity; God does not love every vicious disbeliever. 
22 Irving Yet God has permitted trading and forbidden taking interest 
23 Tahir ul-Qadri 
75. Those who live on usury will not be able to stand (on the Day of 
Judgment), but like the one whom Satan has made insane with his touch 
(i.e., damnation). This is because they used to say that trade (i.e., buying 
and selling) is similar to usury, whereas Allah has declared trade (i.e., 
buying and selling) lawful and usury unlawful. So, if someone refrains 
(from usury) on receiving admonition from his Lord, then he can keep 
whatever he took in the past and his case is with Allah. But those who 
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continued with usury (despite the admonition) would be the inmates of 
Hell. They will abide there permanently. 
23 Tahir ul-Qadri 
whereas Allah has declared trade (i.e., buying and selling) lawful and 
usury unlawful 
24 Itani 
275. Those who swallow usury will not rise, except as someone driven 
mad by Satan's touch. That is because they say, “Com merce is like 
usury.” But God has permitted commerce, and has forbidden usury. 
Whoever, on receiving advice from his Lord, refrains, may keep his past 
earnings, and his case rests with God. But whoever resumes—these are 
the dwellers of the Fire, wherein they will abide forever. 
24 Itani But God has permitted commerce, and has forbidden usury 
25 
The 
Monotheist 
Group 
2:275 Those who consume usury do not rise except as one being 
influenced by the touch of the devil. That is because they have said: 
“Trade is the same as usury.” While God has made trade lawful, and He 
has made usury unlawful. Whoever has received understanding from 
His Lord and ceases, then he will be forgiven for what was before this 
and his case will be with God. But whoever returns, then they are the 
people of the Fire, in it they will abide. 
25 
The 
Monotheist 
Group While God has made trade lawful, and He has made usury unlawful. 
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1 Ali 
97. In it are Signs Manifest; (for example), the Station of 
Abraham(424); whoever enters it attains security(425); Pilgrimage 
thereto is a duty men owe to Allah,- those who can afford the journey; 
but if any deny faith, Allah stands not in need of any of His creatures. 
424 Station of Abraham: see 2:125 and n. 125. 425 See reference in last 
note. 
1 Ali ); Pilgrimage thereto is a duty men owe to Allah,- those who can afford the journey; 
2 Qarai 
In it are manifest signs [and] Abraham’s Station, and whoever enters it 
shall be secure. And it is the duty of mankind toward Allah to make 
pilgrimage to the House —for those who can afford the journey to it— 
and should anyone renege [on his obligation], Allah is indeed without 
need of the creatures. 
2 Qarai And it is the duty of mankind toward Allah to make pilgrimage to the House —for those who can afford the journey to it— 
3 Unal 
97. In it, there are clear signs (demonstrating that it is a blessed 
sanctuary, chosen by God as the center of guidance), and the Station of 
Abraham. Whoever enters it is in security (against attack and fear). 
Pilgrimage to the House is a duty Surah 3 179 AL-’IM RAN (TH 
EFAMIL OF IM RAN) owed to God by all who can afford a way to it. 
And whoever refuses (the obligation of the Pilgrimage), or is ungrateful 
to God (by not fulfilling this command), God is absolutely independent 
of all creatures. 
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3 Unal 
Pilgrimage to the House is a duty owed to God by all who can afford a 
way to it. 
4 Omar & Omar 
97. Therein are clear Memorials: (The first is) the Place where Abraham 
stood for prayers (- Maqâm Ibrahîm); (secondly,) whosoever enters it (- 
the valley of Bakkah) is in a state of peace and security; (thirdly,) 
Pilgrimage to the House (- Ka‘bah) is due to Allâh from everyone of 
humankind who is (physically, financially and in many other ways) able 
and has the means to make the journey thereto. And whosoever disobeys 
(let him remember that) Allâh is Independent of the worlds. 
4 Omar & Omar 
Pilgrimage to the House (- Ka‘bah) is due to Allâh from everyone of 
humankind who is (physically, financially and in many other ways) able 
and has the means to make the journey thereto.  
5 Arberry 
Therein are clear signs -- the station of Abraham, and whosoever enters 
it is in security. It is the duty of all men towards God to come to the 
House a pilgrim, if he is able to make his way there. As for the 
unbeliever, God is All-sufficient nor needs any being. (Aal-E-Imran 
3:97, English - A. J. Arberry) 
5 Arberry It is the duty of all men towards God to come to the House a pilgrim, if he is able to make his way there. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:97 In it are clear signs: the place of Abraham. Whoever enters it will 
be secure. Pilgrimage to the sanctuary is a duty from God for the people 
who can afford a means to it. Whoever rejects, and then God has no 
need of the worlds. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Pilgrimage to the sanctuary is a duty from God for the people who can 
afford a means to it. 
7 Abdel Haleem 
97 there are clear signs in it; it is the place where Abraham stood to 
pray; whoever enters it is safe. Pilgrimage to the House is a duty owed 
to God by people who are able to undertake it. Those who reject this 
[should know that] God has no need of anyone. 
7 Abdel Haleem 
Pilgrimage to the House is a duty owed to God by people who are able 
to undertake it. 
8 Khan 
There are clear signs in it; it is the place where Abraham stood. Anyone 
who enters it will be secure. Pilgrimage to the House is a duty to God 
for anyone who is able to undertake it. Anyone who disbelieves should 
remember that God is independent of all creatures. (Aal-E-Imran 3:97, 
English - Wahiduddin Khan) 
8 Khan Pilgrimage to the House is a duty to God for anyone who is able to undertake it. 
9 Elias 
…Hajj (pilgrimage to show love for Allaah) to the House (the Kabah) 
is a duty that people who are able to find a way there owe to Allaah 
(therefore Muslims who can afford to go to Makkah to perform Hajj 
have to do so). …… 
9 Elias 
Hajj (pilgrimage to show love for Allaah) to the House (the Kabah) is a 
duty that people who are able to find a way there owe to Allaah 
(therefore Muslims who can afford to go to Makkah to perform Hajj 
have to do so). 
10 Usmani 97. In it there are clear signs: The Station of Ibrahim! Whoever enters it is secure. As a right of Allah, it is obligatory on the people to perform 
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Hajj of the House – on everyone who has the ability to manage (his) 
way to it. If one disbelieves, then Allah is independant of all the worlds. 
10 Usmani As a right of Allah, it is obligatory on the people to perform Hajj of the House – on everyone who has the ability to manage (his) way to it 
11 Asad 
full of clear messages. (It is) the place whereon Abraham once stood; 
and whoever enters it finds inner peace. Hence, pilgrimage unto the 
Temple is a duty owed to God by all people who are able to undertake 
it. And as for those who deny the truth - verily, God does not stand in 
need of anything in all the worlds. (Aal-E-Imran 3:97, English - 
Muhammad Asad) 
11 Asad Hence, pilgrimage unto the Temple is a duty owed to God by all people who are able to undertake it 
12 Malik 
In it are clear signs and the Station of Ibrãhïm (Abraham) where he used 
to worship. Whoever enters it is safe. Performance of Hajj (pilgrimage) 
to this House is a duty to Allah for all who can afford the journey to it; 
and the one who disobeys this commandment should know that Allah is 
Self-sufficient, beyond the need of any from the worlds.[97]  
12 Malik Performance of Hajj (pilgrimage) to this House is a duty to Allah for all who can afford the journey to it 
13 Shakir 
[3.97 ] In it are clear signs, the standing place of Ibrahim, and whoever 
enters it shall be secure, and pilgrimage to the House is incumbent upon 
men for the sake of Allah, (upon) every one who is able to undertake 
the journey to it; and whoever disbelieves, then surely Allah is Self-
sufficient, above any need of the worlds. 
13 Shakir and pilgrimage to the House is incumbent upon men for the sake of Allah, (upon) everyone who is able to undertake the journey to it 
14 Ghali 
97. Therein are supremely evident signs: the station of Ibrahîm. 
(Abraham) And whoever enters it is secure. And it is (a duty) upon 
mankind towards Allah (to come) to the Home on Pilgrimage, for 
whomever is able to make a way to it. And (as for) him who has 
disbelieved, then surely Allah is Ever-Affluent, (Literally: Ever-Rich) 
(dispensing) with the worlds. 
14 Ghali And it is (a duty) upon mankind towards Allah (to come) to the Home on Pilgrimage, for whomever is able to make a way to it. 
15 Pickthall 
Wherein are plain memorials (of Allah´s guidance); the place where 
Abraham stood up to pray; and whosoever entereth it is safe. And 
pilgrimage to the House is a duty unto Allah for mankind, for him who 
can find a way thither. As for him who disbelieveth, (let him know that) 
lo! Allah is Independent of (all) creatures. (Aal-E-Imran 3:97, English - 
Pickthall) 
15 Pickthall And pilgrimage to the House is a duty unto Allah for mankind, for him who can find a way thither. 
16 Sarwar 
In (Bakkah), there are many clear signs (evidence of the existence of 
Allah). Among them is the place where Abraham stood. Whoever seeks 
refuge therein will be protected by the laws of amnesty. Those who have 
the means and ability have a duty to Allah to visit the House and perform 
the Hajj (pilgrimage) rituals. The unbelievers should know that Allah is 
Independent of all creatures. (3:97) 
16 Sarwar Those who have the means and ability have a duty to Allah to visit the House and perform the Hajj (pilgrimage) rituals. 
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17 al-Hilali & Khan 
In it are manifest signs (for example), the Maqam (place) of Ibrahim 
(Abraham); whosoever enters it, he attains security. And Hajj 
(pilgrimage to Makkah) to the House (Ka'bah) is a duty that mankind 
owes to Allah, those who can afford the expenses (for one's conveyance, 
provision and residence); and whoever disbelieves [i.e. denies Hajj 
(pilgrimage to Makkah), then he is a disbeliever of Allah], then Allah 
stands not in need of any of the 'Alamin (mankind and jinns). (Aal-E-
Imran 3:97, English - Hilali & Khan) 
17 al-Hilali & Khan 
And Hajj (pilgrimage to Makkah) to the House (Ka'bah) is a duty that 
mankind owes to Allah, those who can afford the expenses (for one's 
conveyance, provision and residence); 
18 al-Mehri 
97. In it are clear signs [such as] the standing place of Abraham. And 
whoever enters it [i.e., the Haram] shall be safe. And [due] to God from 
the people is a pilgrimage to the House – for whoever is able to find 
thereto a way. But whoever disbelieves [i.e., refuses] – then indeed, God 
is free from need of the worlds.120 120 He has no need for His servants’ 
worship; it is they who are in need of Him. 
18 al-Mehri And [due] to God from the people is a pilgrimage to the House – for whoever is able to find thereto a way 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Therein are clear signs: the station of Abraham, and whosoever enters 
it shall be secure. Pilgrimage to the House is a duty upon mankind 
before God for those who can find a way. For whosoever disbelieves, 
truly God is beyond need of the worlds. 
97The clear signs refer to the station of Abraham; some say they 
refer to the footprints of Abraham that are believed to be preserved on 
the ground there (Ṭ). It may also mean there are clear signs that this is 
indeed the structure built by Abraham and that God has exalted and 
blessed it (IK). The station of Abraham, a place in the close vicinity of 
the Kaʿbah, is discussed in 2:125c. There is a minority opinion that reads 
this in the singular, “clear sign” (Ṭ), in which case it would refer to the 
station of Abraham. 
Whosoever enters it shall be secure is read by some as referring to 
the past, in which case it would be rendered, “Whosoever entered it was 
secure,” since in pre-Islamic Arabia the ḥaram, or precinct around the 
Kaʿbah, was a place where one could seek sanctuary and not be captured 
or arrested (Ṭ; see also 2:125–26; 14:35; 28:57). Many believe that 
under Islam the Kaʿbah and the ḥaram no longer serve this function, 
that one can no longer hide there from prosecution, and that any crimes 
committed there are equally liable to penalty (Ṭ), although the penalty 
is not carried out there. Another opinion holds that it is indeed a 
sanctuary, but that the person using it as sanctuary must not engage in 
trade, speak with anyone, take up lodging, or be fed by anyone. This 
would essentially starve out the sanctuary seeker, who would then be 
prosecuted after leaving it (Ṭ). In any case, if a crime takes place in the 
ḥaram itself, then it cannot serve as a sanctuary from prosecution for 
that crime (Ṭ). 
Others point out that the majority allow punishment there, as the 
Prophet ordered the execution of Ibn Khaṭal even though he was 
clinging to the curtains of the Kaʿbah when the Muslims conquered 
Makkah. Some note that, since as a matter of historical fact some people 
were indeed not “secure” after the revelation of this verse, it must refer 
to the past (Q). Some say that “secure” could mean “it shall be made 
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secure,” so that it is a command that people are meant to follow, but 
might violate (R). Another interpretation is that whoever enters the 
House in order to perform its rites will be safe from the Fire of Hell (Q, 
R), although other instances of the word secure suggest a more 
conventional usage referring to physical safety in this world. Indeed, in 
treating 2:126, many commentators point to the ḥadīth regarding the 
limited but real violence during the conquest of Makkah (i.e., the killing 
of Ibn Khaṭal and a handful of others), when the Prophet said, “This 
land was made inviolable by God on the day the heavens and the earth 
were created. It is inviolable by God’s Inviolability until the Day of 
Resurrection. Killing was not permitted to anyone therein before, and to 
none after me. It was only permitted to me for an hour of a day.” 
Pilgrimage to the House is a duty is thought to be the passage that 
institutes the ḥajj as a requirement; others believe it is 2:196 that does 
so (IK). Who can find a way refers to those who are physically and 
financially able to undertake the ḥajj. Whosoever disbelieves can refer 
to denial of the obligatory nature of the ḥajj (Q) or to a general rejection 
of God and the Day of Judgment (Ṭ). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Pilgrimage to the House is a duty upon mankind before God for those 
who can find a way. 
Pilgrimage to the House is a duty is thought to be the passage that 
institutes the ḥajj as a requirement; others believe it is 2:196 that does 
so (IK). Who can find a way refers to those who are physically and 
financially able to undertake the ḥajj. Whosoever disbelieves can refer 
to denial of the obligatory nature of the ḥajj (Q) or to a general rejection 
of God and the Day of Judgment (Ṭ). 
20 Ahmed 
Therein are clear messages (to achieve that coveted goal and recall) how 
Abraham once took his stand (against all divisions of humanity and was 
granted the leadership of all mankind 2:124-125). Those who enter the 
System symbolized thereby shall find inner peace and external security. 
Pilgrimage to this House is a duty all mankind owe to God, those who 
have the circumstantial means to undertake the visit. One who denies 
this command should know that God is Absolutely Independent of all 
His creation. [Pilgrimage = Joining the Hajj Convention. Mankind can 
realize the blessings of unity by rallying around this Divinely appointed 
Center. 22:25-28. The idolaters are forbidden only to ‘ya’mur’ or 
administer the Masjid for obvious ideological reasons. 9:17-18] 
20 Ahmed Pilgrimage to this House is a duty all mankind owe to God, those who have the circumstantial means to undertake the visit. 
21 Ahamed 
3.97. In it are clear Signs; The Station of Ibrahim (Abraham); Whoever 
enters it attains security; Pilgrimage to it is a duty that men owe to Allah- 
Those who can afford the journey; But if any deny faith, Allah does not 
need help from any of His creatures. 
21 Ahamed Pilgrimage to it is a duty that men owe to Allah- Those who can afford the journey; 
22 Irving 
96. The first House [of worship] set up for mankind was the one 
at Becca; it was blessed and a guidance for [everyone in] the 
Universe. In it are clear signs [such as] Abraham's station. Anyone 
who enters it will be secure. 
Pilgrimage to the House is a duty imposed on mankind by God, 
for anyone who can afford a way to do so. Anyone who disbelieves 
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[will find] that God is Transcendent, beyond [any need of] the 
Universe. 
98. SAY: "People of the Book, why do you disbelieve in God's 
signs while God is a Witness for anything you do?" SAY: "People 
of the Book, why do you obstruct God's way for anyone who 
believes, seeking to make it crooked, while [moreover], you (are) 
watching it happen? God is not oblivious of what you are doing. 
You who believe, if you were to obey a group of those who have 
been given the Book, they would turn you back into disbelievers 
following your [profession of] faith. 
22 Irving Pilgrimage to the House is a duty imposed on mankind by God, for anyone who can afford a way to do so. 
23 Tahir ul-Qadri 
97. There are manifest signs in it, (one of which is) the station of Ibrahim 
(Abraham). Whoever enters it attains safety and protection; and the 
Pilgrimage to this House is prescribed for the people for the sake of 
Allah whoever may afford its journey; and whoever denies (it), then 
indeed Allah is Self-Sufficient, Beyond Need of all the worlds. 
23 Tahir ul-Qadri 
Pilgrimage to this House is prescribed for the people for the sake of 
Allah whoever may afford its journey; 
24 Itani 
97. In it are evident signs; the Station of Abraham. Whoever enters it 
attains security. Pilgrimage to the House is a duty to God for all who 
can make the journey. But as for those who refuse—God is Independent 
of the worlds. 
24 Itani Pilgrimage to the House is a duty to God for all who can make the journey. 
25 
The 
Monotheist 
Group 
3:97 In it are clear signs: the station of Abraham. And whoever enters it 
will be secure. And God is owed from the people to make Pilgrimage to 
the Sanctuary, whoever can make a path to it. And whoever rejects, then 
God has no need of the worlds. 
25 
The 
Monotheist 
Group 
And God is owed from the people to make Pilgrimage to the Sanctuary, 
whoever can make a path to it. 
14 
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1 Ali 
115. He has only forbidden you(2152) dead meat, and blood, and the 
flesh of swine, and any (food) over which the name of other than Allah 
has been invoked. But if one is forced by necessity, without willful 
disobedience, nor transgressing due limits,- then Allah is Oft-Forgiving, 
Most Merciful. 2152 Cf. 2:173 and notes, 5:3-5 and 6:121 and 138-146. 
1 Ali 115. He has only forbidden you(2152) dead meat, and blood, and the flesh of swine 
2 Qarai 
He has forbidden you only carrion, blood, the flesh of the swine, and 
that which has been offered to other than Allah. But should someone be 
compelled, without being rebellious or aggressive, indeed Allah is all-
forgiving, all-merciful.1 1 Cf. 2:173; 5:3; 6:145. 
2 Qarai He has forbidden you only carrion, blood, the flesh of the swine, 
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3 Unal 
115. He has made unlawful to you only carrion, and blood, and the flesh 
of swine, and that (the animal) which is offered in the name of other 
than God. Yet whoever is constrained by dire necessity to eat of them, 
provided he does not covet (what is forbidden) and does not exceed (the 
bounds of necessity) – (no sin shall be on him). Surely God is All-
Forgiving, All-Compassionate. 
3 Unal He has made unlawful to you only carrion, and blood, and the flesh of swine, 
4 Omar & Omar 
115. He has made unlawful for you only carrion(that which dies of 
itself), blood (flowed out), the flesh of swine and that which has been 
sacrificed in some other name than Allâh’s. But he who is constrained 
(to do this) not desiring it and having no intention either to disobey or 
to exceed the limits (of necessity), will find that Allâh surely is Great 
Protector, Ever Merciful. 
4 Omar & Omar 
He has made unlawful for you only carrion (that which dies of itself), 
blood (flowed out), the flesh of swine 
5 Arberry 
These things only He has forbidden you: carrion, blood, the flesh of 
swine, what has been hallowed to other than God. Yet whoso is 
constrained, not desiring nor transgressing, God is All-forgiving, All-
compassionate. (An-Nahl 16:115, English - A. J. Arberry) 
5 Arberry These things only He has forbidden you: carrion, blood, the flesh of swine, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
16:115 He only made forbidden for you what is already dead, blood, the 
meat of pig, and what was sacrificed to any other than God. But whoever 
is forced to, without disobedience or transgression, then God is 
Forgiving, Compassionate. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
He only made forbidden for you what is already dead, blood, the meat 
of pig, 
7 Abdel Haleem 
115 He has forbidden you only these things: carrion, blood, pig’s meat, 
and animals over which any name other than God’s has been invoked. 
But if anyone is forced by hunger, not desiring it nor exceeding their 
immediate need, God is forgiving and merciful. 
7 Abdel Haleem 
He has forbidden you only these things: carrion, blood, pig’s meat 
8 Khan 
He has forbidden you only carrion, blood and the flesh of swine; also 
any [flesh] consecrated in the name of any but God. But if anyone is 
forced by dire necessity, not desiring it or exceeding his immediate 
need, God is forgiving and merciful towards him. (An-Nahl 16:115, 
English - Wahiduddin Khan) 
8 Khan He has forbidden you only carrion, blood and the flesh of swine; 
9 Elias 
Allaah has forbidden for you (to eat) Mayta (an animal which dies a 
natural death or which is not slaughtered or hunted in accordance with 
Shariah), blood (that flows from the animal’s body), the meat of pigs 
(and all other parts of its body), and (the meat of) those animals that 
were sacrificed with (the slaughterer taking) the name of another 
besides Allaah (such as the name of an idol, Jinn, saint, Prophet, etc.) 
9 Elias Allaah has forbidden for you (to eat) Mayta (an animal which dies a natural death or which is not slaughtered or hunted in accordance with 
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Shariah), blood (that flows from the animal’s body), the meat of pigs 
(and all other parts of its body), 
10 Usmani 
115. He has but prohibited for you the carrion, the blood, the flesh of 
swine and what has been invoked upon with a name other than that of 
Allah. However, if anyone is compelled by necessity -neither seeking 
pleasure, nor crossing the limit (of necessity) - then, Allah is Most-
Forgiving, Very-Merciful. 
10 Usmani He has but prohibited for you the carrion, the blood, the flesh of swine 
11 Asad 
He has forbidden to you only carrion, and blood, and the flesh of swine, 
and that over which any name other than God's has been invoked; but if 
one is driven (to it) by necessity - neither coveting it nor exceeding his 
immediate need -verily, God is much forgiving, a dispenser of grace. 
(An-Nahl 16:115, English - Muhammad Asad) 
11 Asad He has forbidden to you only carrion, and blood, and the flesh of swine, 
12 Malik 
He has only forbidden you to eat carrion (meat of a dead body), blood, 
pork, and that over which any name other than Allah's has been invoked. 
But if one is forced by necessity, intending neither to break the Divine 
Law nor to transgress limits, then surely Allah is Forgiving, 
Merciful.[115]  
12 Malik He has only forbidden you to eat carrion (meat of a dead body), blood, pork 
13 Shakir 
[16.115 ] He has only forbidden you what dies of itself and blood and 
flesh of swine and that over which any other name than that of Allah 
has been invoked, but whoever is driven to necessity, not desiring nor 
exceeding the limit, then surely Allah is Forgiving, Merciful. 
13 Shakir He has only forbidden you what dies of itself and blood and flesh of swine 
14 Ghali 
115. Surely He has prohibited for you only carrion, (i.e., deal meat) and 
blood, and the flesh of swine, and what has been acclaimed to other than 
Allah. Yet whoever is constrained, without being inequitable or 
aggressive, then surely Allah is Ever-Forgiving, Ever-Merciful. 
14 Ghali Surely He has prohibited for you only carrion, (i.e., deal meat) and blood, and the flesh of swine, 
15 Pickthall 
He hath forbidden for you only carrion and blood and swineflesh and 
that which hath been immolated in the name of any other than Allah; 
but he who is driven thereto, neither craving nor transgressing, lo! then 
Allah is Forgiving, Merciful. (An-Nahl 16:115, English - Pickthall) 
15 Pickthall He hath forbidden for you only carrion and blood and swineflesh 
16 Sarwar 
The only things which are made unlawful for you are the flesh of dead 
animals (not slaughtered properly), blood, pork, and that which is not 
consecrated with the Name of Allah. But in an emergency, without the 
intention of transgression and rebellion (it is not an offense for one to 
consume such things). Allah is certainly Allforgiving and All-merciful. 
(16:115) 
16 Sarwar The only things which are made unlawful for you are the flesh of dead animals (not slaughtered properly), blood, pork, 
17 al-Hilali & Khan 
He has forbidden you only Al-Maytatah (meat of a dead animal), blood, 
the flesh of swine, and any animal which is slaughtered as a sacrifice 
for others than Allah (or has been slaughtered for idols etc. or on which 
Allah's Name has not been mentioned while slaughtering). But if one is 
forced by necessity, without wilful disobedience, and not transgressing, 
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then, Allah is Oft-Forgiving, Most Merciful. (An-Nahl 16:115, English 
- Hilali & Khan) 
17 al-Hilali & Khan 
He has forbidden you only Al-Maytatah (meat of a dead animal), blood, 
the flesh of swine, 
18 al-Mehri 
115. He has only forbidden to you dead animals, 662 blood, the flesh of 
swine, and that which has been dedicated to other than God. But 
whoever is forced [by necessity], neither desiring [it] nor transgressing 
[its limit] - then indeed, God is Forgiving and Merciful. 662 Those not 
slaughtered or hunted expressly for food. 
18 al-Mehri 
He has only forbidden to you dead animals, 662 blood, the flesh of 
swine, 
662 Those not slaughtered or hunted expressly for food. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He has only forbidden you carrion, and blood, and the flesh of swine, 
and that which has been offered to other than God. But whosoever is 
compelled by necessity, without willfully disobeying or transgressing, 
truly God is Forgiving, Merciful. 
115For the dietary prohibitions and exemptions listed here, see 
2:172–73c; 6:145c. For a more detailed list of dietary prohibitions, see 
5:3. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He has only forbidden you carrion, and blood, and the flesh of swine 
20 Ahmed 
He only prohibits for you the dead animal, blood, and swine-flesh and 
anything that has been dedicated to other than God. In a forced situation, 
provided one doesn’t exceed the necessity, remember that God is 
Forgiving, Merciful. [6:145] 
20 Ahmed He only prohibits for you the dead animal, blood, and swine-flesh 
21 Ahamed 
16.115. He has only forbidden for you, meat from dead (animals), and 
blood, and the flesh of swine (any type of pig), and any (food) over, 
which the name of (anyone) other than Allah has been called upon. But 
if one is forced by (extreme) need, without willful disobedience, and not 
exceeding the rightful limits- Then, Allah is Often Forgiving (Ghafoor), 
Most Merciful (Raheem). 
21 Ahamed He has only forbidden for you, meat from dead (animals), and blood, and the flesh of swine (any type of pig), 
22 Irving 
He has only forbidden you carrion, blood, and pork, as well as 
anything that has been consecrated to something besides God. Yet 
anyone who is obliged to do so without desiring it nor going to 
excess (will find) God is Forgiving, Merciful. 
116. Do not tell a lie about something your tongues describe (such 
as): "This is lawful, while this is forbidden!"; so that you fabricate 
a lie against God. Those who fabricate a lie about God will not 
prosper: (they will have] slight enjoyment, and they shall [then] 
have painful punishment. 
22 Irving He has only forbidden you carrion, blood, and pork 
23 Tahir ul-Qadri 
115. He has only forbidden you carrion, blood, the flesh of swine and 
(the animal) on which the name of other than Allah is invoked at the 
time of slaughter. But he who is faced with a survival condition (forced 
564 
by necessity), neither defying (Allah’s injunctions seeking taste of lust), 
nor transgressing (the limit of necessity), then Allah is surely Most 
Forgiving, Ever-Merciful.  
23 Tahir ul-Qadri 
115. He has only forbidden you carrion, blood, the flesh of swine 
24 Itani 
115. He has forbidden you carrion, and blood, and the flesh of swine, 
and anything consecrated to other than God. But if anyone is compelled 
by necessity, without being deliberate or malicious, then God is 
Forgiving and Merciful. 
24 Itani He has forbidden you carrion, and blood, and the flesh of swine, 
25 
The 
Monotheist 
Group 
16:115 He has only forbidden for you carrion, and blood, and the meat 
of pig, and what was dedicated to other than God. But whoever is forced 
to, without seeking disobedience or transgression, then God is Forgiver, 
Merciful. 
25 
The 
Monotheist 
Group He has only forbidden for you carrion, and blood, and the meat of pig, 
15 Q17: 32 
﴿ى
َ
�ِ
ّ
زلا 
ْ
او�َُر
ْ
ق
َ
ت 
َ
لاَو ﴾ ًلايِبَس ءاَسَو ًة َشِحا َف َنا َ� ُھ َّنِإ 
1 Ali 
32. Nor come nigh to adultery: for it is a shameful (deed) and an evil, 
opening the road(2215) (to other evils). 
2215 Literally, "it is evil as a road (or a way)." Adultery is not only 
shameful in itself and inconsistent with any self-respect or respect for 
others, but it opens the road to many evils. It destroys the basis of the 
family; it works against the interests of children born or to be born; it 
may cause murders and feuds and loss of reputation and property, and 
also loosens permanently the bonds of society. Not only should it be 
avoided as a sin, but any approach or temptation should be avoided. 
1 Ali Nor come nigh to adultery 
2 Qarai Do not approach fornication. It is indeed an indecency and an evil way. 
2 Qarai Do not approach fornication.  
3 Unal 
32. Do not draw near to any unlawful sexual intercourse; surely it is a 
shameful, indecent thing, and an evil way (leading to individual and 
social corruption).15 
15. The word translated as unlawful sexual intercourse is zinā, a word 
which signifies all sexual intercourse between a man and woman who 
are not husband and wife, and therefore denotes both “adultery” and 
“fornication” in English. The Qur’ān not only forbids any unlawful 
sexual intercourse, but also orders that all ways to itbe blocked by 
saying, do not draw near. So, just as a Muslim community or state is 
obliged to take all measures to prevent unlawful sexual intercourse in 
society, so, too, are individuals required to hold back from everything 
that may lead to it. Through the rules it has introduced and the spiritual 
and moral training it offers, Islam seeks to close the door to unlawful 
sexual intercourse, as well as other evils. 
3 Unal Do not draw near to any unlawful sexual intercourse; 
4 Omar & Omar 
32. And Keep away from adultery and fornication; surely, it is an 
abominable act and an (extremely) evil practice. 
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4 Omar & Omar 
And Keep away from adultery and fornication; 
5 Arberry And approach not fornication; surely it is an indecency, and evil as a way. (Al-Isra 17:32, English - A. J. Arberry) 
5 Arberry And approach not fornication; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
17:32 Do not go near adultery, for it is a sin and an evil path. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Do not go near adultery, 
7 Abdel Haleem 
32 And do not go anywhere near adultery: it is an outrage, and an evil 
path.   
7 Abdel Haleem 
And do not go anywhere near adultery 
8 Khan Do not commit adultery, for it is an indecent thing and an evil course. (Al-Isra 17:32, English - Wahiduddin Khan) 
8 Khan Do not commit adultery, 
9 Elias 
And do not even draw (go) near to fornication (do not indulge in 
anything that may lead to it). it is truly an indecent (shameless) act and 
the worst of ways… 
9 Elias And do not even draw (go) near to fornication (do not indulge in anything that may lead to it). 
10 Usmani 32. Do not even go close to fornication. It is indeed a shameful act, and an evil way to follow. 
10 Usmani Do not even go close to fornication. 
11 Asad And do not commit adultery -for, behold, it is an abomination and an evil way. (Al-Isra 17:32, English - Muhammad Asad) 
11 Asad And do not commit adultery 
12 Malik You shall not commit adultery; surely it is a shameful deed and an evil way (opening the door to other evils).[32]  
12 Malik You shall not commit adultery; 
13 Shakir [17.32] And go not nigh to fornication; surely it is an indecency and an evil way. 
13 Shakir And go not nigh to fornication; 
14 Ghali 32. And do not come near to adultery; surely it has been an obscenity and odious as a way. 
14 Ghali And do not come near to adultery; 
15 Pickthall And come not near unto adultery. Lo! it is an abomination and an evil way. (Al-Isra 17:32, English - Pickthall) 
15 Pickthall And come not near unto adultery. 
16 Sarwar Do not even approach adultery. It is indecent (unlawful) and an evil act. (17:32) 
16 Sarwar Do not even approach adultery. 
17 al-Hilali & Khan 
And come not near to the unlawful sexual intercourse. Verily, it is a 
Fahishah [i.e. anything that transgresses its limits (a great sin)], and an 
evil way (that leads one to Hell unless Allah forgives him). (Al-Isra 
17:32, English - Hilali & Khan) 
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17 al-Hilali & Khan 
And come not near to the unlawful sexual intercourse 
18 al-Mehri 
32. And do not approach unlawful sexual intercourse.684 Indeed, it is 
ever an immorality and is evil as a way. 
684 i.e., avoid all situations that might possibly lead to it. 
18 al-Mehri And do not approach unlawful sexual intercourse.684 684 i.e., avoid all situations that might possibly lead to it. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And slay not your children for fear of poverty. We shall provide for 
them and for you. Surely their slaying is a great sin. 
Ò And approach not adultery; verily it is indecency and an evil way. 
Ó And slay not the soul that God has made inviolable, save by right. 
And whosoever is slain unjustly, We have appointed authority unto his 
heir. Then let him not be excessive in slaying. Verily he shall be helped. 
31–33A similar list of injunctions against slaying one’s children, 
committing adultery (or “indecency” in 6:151), and slaying innocent 
souls is found in 6:151; see 6:151–52c. As for the slaying of one’s 
children, it was reportedly a common practice in parts of pre-Islamic 
Arabia to kill infant girls immediately after birth for fear of the shame 
or liability they might bring to the family (cf. 81:8–9c). Here and in 
6:151, the prohibition against slaying one’s children out of fear of 
poverty is followed by the assurance of God’s Provision. Warnings 
about the evil of and punishment for fornication or adultery (often 
referred to as “indecency”) are also found in 4:15, 24–25; 6:151; 24:2–
3; 25:68; 33:30. In 60:12, a promise not to slay one’s children or commit 
adultery is part of a pledge taken by women seeking to join the Prophet’s 
community at Madinah. 
The warning against slaying souls that God has made inviolable—
that is, innocent souls—is also found in 6:151 and 25:68; see also 4:29, 
92–93; 5:32. The exception save by right refers to cases where the 
Quran warrants slaying as a punishment for a capital transgression, such 
as for murder or “waging war against God and His Messenger” (5:33). 
In the case of one who is slain unjustly, meaning without right or just 
cause, God has appointed authority (sulṭān) unto his heir (walīhi)—that 
is, to the relative close enough to the deceased to be responsible for 
claiming retribution for the death (Z)—to demand the execution of the 
murderer as retaliation, to pardon the murderer, or to accept the wergild 
(IK, Q, Ṭ). This verse was invoked by ʿAmr ibn al-ʿĀṣ (d. 43/664) at 
the arbitration (37/658) that took place after the Battle of Ṣiffīn (37/657) 
as part of his argument that Muʿāwiyah ibn Abī Sufyān (then the 
governor of Syria) had the right to assume the caliphate. ʿAmr’s 
argument was that Muʿāwiyah, as the walī (in the sense of a near male 
relative) of his “unjustly slain” cousin, the third Caliph, ʿUthmān ibn 
ʿAffān, should be granted sulṭān, meaning political authority (IK). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And approach not adultery; 
20 Ahmed Do not come close to adultery, for, it is an abomination and an evil way. 
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20 Ahmed Do not come close to adultery, 
21 Ahamed 17.32. And do not come close to adultery: Verily, it is a shameful (deed) and an act evil, opening the road (to many other evils). 
21 Ahamed And do not come close to adultery: 
22 Irving 
32. Do not commit adultery. It is shocking and an evil way [to 
behave]. 
33. Do not kill any soul whom God has forbidden you to, except 
through [due process of] law. We have given his nearest relatives 
authority for anyone who is killed unjustly - yet let him not overdo 
things in killing [the culprit], inasmuch as he has been so 
supported. 
34. Do not approach an orphan's estate before he comes of age 
unless it is to improve it. 
Fulfil your oaths; any promise will be checked into. 
22 Irving Do not commit adultery 
23 Tahir ul-Qadri 
And do not even go near unlawful sex (adultery). Verily, it is an act of 
lewdness and is the most evil way. 
23 Tahir ul-Qadri 
And do not even go near unlawful sex (adultery). 
24 Itani 32. And do not come near adultery. It is immoral, and an evil way. 
24 Itani And do not come near adultery. 
25 
The 
Monotheist 
Group 
17:32 And do not come near adultery, for it is immoral and an evil path. 
25 
The 
Monotheist 
Group And do not come near adultery, 
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1 Ali 
286. On no soul doth Allah Place a burden greater than it can bear(340). 
It gets every good that it earns, and it suffers every ill that it earns. 
(Pray:) "Our Lord! Condemn us not if we forget or fall into error; our 
Lord! Lay not on us a burden Like that which Thou didst lay on those 
before us(341); Our Lord! Lay not on us a burden greater than we have 
strength to bear. Blot out our sins, and grant us forgiveness. Have mercy 
on us. Thou art our Protector; Help us against those who stand against 
faith." 
340 Cf. 2:233. In that verse the burden was in terms of material wealth; 
here it is in terms of spiritual duty. Assured by Allah that He will accept 
from each soul just such duty as it has the ability to offer, we pray further 
on for the fulfilment of that promise. (Cf. 23:62). 
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341 We must not be arrogant, and think that because Allah has granted 
us His favour and mercy we have no need to exert ourselves, or that we 
are ourselves superior to those before us. On the contrary, knowing how 
much they failed, we pray that our burdens should be lightened, and we 
confess our realisation that we have all the greater need for Allah's 
mercy and forgiveness. And so we end the whole argument of the Surah 
with a prayer for Allah's help, not in our own selfish ends, but in our 
resolve to uphold Allah's truth against all Unbelief. 
1 Ali 
286. On no soul doth Allah Place a burden greater than it can bear(340). 
340 Cf. 2:233. In that verse the burden was in terms of material wealth; 
here it is in terms of spiritual duty. Assured by Allah that He will accept 
from each soul just such duty as it has the ability to offer, we pray further 
on for the fulfilment of that promise. (Cf. 23:62). 
2 Qarai 
Allah does not task any soul beyond its capacity. Whatever [good] it 
earns is to its benefit, and whatever [evil] it incurs is to its harm. ‘Our 
Lord! Take us not to task if we forget or make mistakes! Our Lord! 
Place not upon us a burden as You placed on those who were before us! 
Our Lord! Lay not upon us what we have no strength to bear! Excuse 
us and forgive us, and be merciful to us! You are our Master, so help us 
against the faithless lot!’ 
2 Qarai Allah does not task any soul beyond its capacity 
3 Unal 
286. (O believers, if you are worried that God will take every soul to 
account even for what the soul keeps within it of intentions and plans, 
know that) God burdens no soul except within its capacity: in its favor 
is whatever (good) it earns, and against it whatever (evil) it merits. (So, 
pray thus to your Lord:) “Our Lord, take us not to task if we forget or 
make mistakes. Our Lord, lay not on us a burden such as You laid on 
those gone before us.162  Our Lord, impose not on us what we do not 
have the power to bear. And overlook our faults, and forgive us, and 
have mercy upon us. You are our Guardian and Owner (to Whom We 
entrust our affairs and on Whom we rely) so help us and grant us victory 
against the disbelieving people!”163 
162. The burden laid upon the previous communities was required 
by the education they had to receive according to the time and 
conditions, and to their disposition. (Also see sūrah 7, note 38.) 
163. The last two verses were revealed to God’s Messenger during the 
Ascension. It is a highly meritorious Sunnah act to recite them before 
going to bed every night. The Messenger advises parents to teach them 
to their children. 
3 Unal 
286. (O believers, if you are worried that God will take every soul to 
account even for what the soul keeps within it of intentions and plans, 
know that) God burdens no soul except within its capacity: 
4 Omar & Omar 
286. Allâh charges no soul but to its capacity. It (- the soul) shall be paid 
for that which it has done (of good) and against it who has incurred (evil 
deliberately). (Pray,) ‘Our Lord! Take us not to task if we forget or (if) 
we make a mistake. Our Lord! Lay not upon us the burden (of 
disobedience) as You laid upon those before us. Our Lord! Charge us 
not with the responsibility which we have not the strength to bear; 
therefore overlook our faults and grant us protection and have mercy on 
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us. You are our Master, therefore help us against the disbelieving 
people.’ 
4 Omar & Omar 
286. Allâh charges no soul but to its capacity. 
5 Arberry 
God charges no soul save to its capacity; standing to its account is what 
it has earned, and against its account what it has merited. Our Lord, take 
us not to task if we forget, or make mistake. Our Lord; charge us not 
with a load such as Thou didst lay upon those before us. Our Lord, do 
Thou not burden us beyond what we have the strength to bear. And 
pardon us, and forgive us, and have mercy on us; Thou art our Protector. 
And help us against the people of the unbelievers. (Al-Baqara 2:286, 
English - A. J. Arberry) 
5 Arberry God charges no soul save to its capacity; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
 2:286 God does not impose a person beyond its capacity. For it is what 
it earns, and against it is what it earns. "Our Lord, do not mind us if we 
forget or make mistakes. Our Lord, do not place a burden upon us as 
You have placed upon those before us. Our Lord, do not burden us 
beyond our power; pardon us, and forgive us, and have compassion on 
us; You are our patron, help us against the ingrates."* 
Note 002:286 The word mawla (sovereign/patron/lord) occurs 18 times 
in the Quran, and 13 of them are used for God (2:286; 3:150; 6:62; 8:40; 
9:51; 10:30; 22:78; 47:11; 66:2,4); the other 5 are used negatively to 
criticize the depiction of human idols by this divine title (16:76; 22:13; 
44:41; 57:15). Though the Quran clearly warns us not to call anyone 
besides God mawlana (our sovereign/our patron/our lord), ignorant 
people among Sunni, Shiite and Christian mushriks use it as a title for 
their prophets, saints, or clergymen. In Pakistan and India, Sunni and 
Shiite religious leaders themselves use this exclusively divine title 
Mawlana as a religious title before their names. A simple Internet search 
of the word mawlana will produce thousands of names of false idols, 
mostly followed by ostentatious Arabic names. See 6:62; 8:40; 9:31; 
9:51; 10:30; 22:13,78; 34:41; 42:21; 47:11; 66:2,4. The word waly 
(ally), on the other hand, is used for God and for humans as well. God 
is Waly of monotheists and monotheists are the waly of each other. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:286 God does not impose a person beyond its capacity. 
7 Abdel Haleem 
286 God does not burden any soul with more than it can bear: each gains 
whatever good it has done, and suffers its bad–‘ Lord, do not take us to 
task if we forget or make mistakes. Lord, do not burden us as You 
burdened those before us. Lord, do not burden us with more than we 
have strength to bear. Pardon us, forgive us, and have mercy on us. You 
are our Protector, so help us against the disbelievers.’ 
7 Abdel Haleem 
286 God does not burden any soul with more than it can bear: 
8 Khan 
God does not charge a soul with more than it can bear. It shall be 
requited for whatever good and whatever evil it has done. [They pray], 
"Our Lord, do not take us to task if we forget or make a mistake! Our 
Lord, do not place on us a burden like the one You placed on those 
before us! Our Lord, do not place on us a burden we have not the 
strength to bear! Pardon us; and forgive us; and have mercy on us. You 
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are our Lord and Sustainer, so help us against those who deny the truth." 
(Al-Baqara 2:286, English - Wahiduddin Khan) 
8 Khan God does not charge a soul with more than it can bear. 
9 Elias 
Allaah does not place on a soul a responsibility (duty) except what is 
within its capability (Allaah shall therefore not take one to task for 
involuntary thoughts that enter one’s mind). It (every soul) shall receive 
to its favour … 
9 Elias 
Allaah does not place on a soul a responsibility (duty) except what is 
within its capability (Allaah shall therefore not take one to task for 
involuntary thoughts that enter one’s mind). 
10 Usmani 
286. Allah does not obligate anyone beyond his capacity. For him is 
what he has earned, and on him what he has incurred. “Our Lord, do not 
hold us accountable, if we forget or make a mistake, and, Our Lord, do 
not place on us such a burden as You have placed on those before us, 
and, Our Lord, do not make us bear a burden for which we have no 
strength. And pardon us, and grant us forgiveness, and have mercy on 
us. You are our Lord. So then help us against the disbelieving people.” 
10 Usmani 286. Allah does not obligate anyone beyond his capacity. 
11 Asad 
God does not burden any human being with more than he is well able to 
bear: in his favour shall be whatever good he does, and against him 
whatever evil he does. O our Sustainer! Take us not to task if we forget 
or unwittingly do wrong! "O our Sustainer! Lay not upon us a burden 
such as Thou didst lay upon those who lived before us! O our Sustainer! 
Make us not bear burdens which we have no strength to bear! "And 
efface Thou our sins, and grant us forgiveness, and bestow Thy mercy 
upon us! Thou art our Lord Supreme: succour us, then, against people 
who deny the truth!"  (Al-Baqara 2:286, English - Muhammad Asad) 
11 Asad God does not burden any human being with more than he is well able to bear: 
12 Malik 
Allah does not burden any human being with more than he can bear. 
Everyone will enjoy the credit of his deeds and suffer the debits of his 
evil-doings. The believers say: “Our Rabb! Do not punish us if we forget 
or make a mistake. Our Rabb! Do not place on us a burden as You 
placed on those before us. Our Rabb! Lay not on us the kind of burden 
that we have no strength to bear. Pardon us, Forgive us, Have mercy on 
us. You are our Protector, help us against the unbelievers.”[286]   
12 Malik Allah does not burden any human being with more than he can bear 
13 Shakir 
[2.286 ] Allah does not impose upon any soul a duty but to the extent of 
its ability; for it is (the benefit of) what it has earned and upon it (the 
evil of) what it has wrought: Our Lord! do not punish us if we forget or 
make a mistake; Our Lord! do not lay on us a burden as Thou didst lay 
on those before us, Our Lord do not impose upon us that which we have 
not the strength to bear; and pardon us and grant us protection and have 
mercy on us, Thou art our Patron, so help us against the unbelieving 
people. 
13 Shakir [2.286 ] Allah does not impose upon any soul a duty but to the extent of its ability; 
14 Ghali 
286. Allah does not charge a self (anything) except its capacity; it has 
whatever it has earned, and against it is whatever it has acquired. Our 
Lord, do not take us to task in case we forget or we make mistakes. Our 
Lord, and do not burden us with an obligation as You burdened (the 
ones) who were before us. Our Lord, and do not over-burden us with 
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whatever is beyond our capability. And be clement towards us, and 
forgive us, and have mercy on us. You are our Supreme Patronizer, so 
give us victory over the disbelieving people.” 
14 Ghali Allah does not charge a self (anything) except its capacity; 
15 Pickthall 
Allah tasketh not a soul beyond its scope. For it (is only) that which it 
hath earned, and against it (only) that which it hath deserved. Our Lord! 
Condemn us not if we forget, or miss the mark! Our Lord! Lay not on 
us such a burden as thou didst lay on those before us! Our Lord! Impose 
not on us that which we have not the strength to bear! Pardon us, absolve 
us and have mercy on us, Thou, our Protector, and give us victory over 
the disbelieving folk. (Al-Baqara 2:286, English - Pickthall) 
15 Pickthall Allah tasketh not a soul beyond its scope. 
16 Sarwar 
Allah does not impose on any soul a responsibility beyond its ability. 
Every soul receives whatever it gains and is liable for whatever it does. 
Lord, do not hold us responsible for our forgetfulness and mistakes. 
Lord, do not lay upon us the burden that You laid on those who lived 
before us. Lord, do not lay on us what we cannot afford. Ignore and 
forgive our sins. Have mercy on us. You are our Lord. Help us against 
the unbelievers. (2:286) 
16 Sarwar Allah does not impose on any soul a responsibility beyond its ability 
17 al-Hilali & Khan 
Allah burdens not a person beyond his scope. He gets reward for that 
(good) which he has earned, and he is punished for that (evil) which he 
has earned. "Our Lord! Punish us not if we forget or fall into error, our 
Lord! Lay not on us a burden like that which You did lay on those before 
us (Jews and Christians); our Lord! Put not on us a burden greater than 
we have strength to bear. Pardon us and grant us Forgiveness. Have 
mercy on us. You are our Maula (Patron, Suppor-ter and Protector, etc.) 
and give us victory over the disbelieving people. (Al-Baqara 2:286, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
Allah burdens not a person beyond his scope. 
18 al-Mehri 
286. God does not charge a soul except [with that within] its capacity. 
It will have [the consequence of] what [good] it has gained, and it will 
bear [the consequence of] what [evil] it has earned. “Our Lord, do not 
impose blame upon us if we have forgotten or erred. Our Lord, and lay 
not upon us a burden like that which You laid upon those before us. Our 
Lord, and burden us not with that which we have no ability to bear. And 
pardon us; and forgive us; and have mercy upon us. You are our 
protector, so give us victory over the disbelieving people.”95 
95 God concludes this surah by directing His servants how to supplicate 
Him, just as He taught them in surah al-Fatihah how to praise Him and 
ask for guidance. 
18 al-Mehri God does not charge a soul except [with that within] its capacity. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
ʆ God tasks no soul beyond its capacity. It shall have what it has earned 
and be subject to what it has perpetrated. “Our Lord, take us not to task 
if we forget or err! Our Lord, lay not upon us a burden like Thou laid 
upon those before us. Our Lord, impose not upon us that which we have 
not the strength to bear! And pardon us, forgive us, and have mercy 
upon us! Thou art our Master, so help us against the disbelieving 
people.” 
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285–86These final two verses constitute some of the most often 
recited and memorized passages in the Quran, encompassing both a 
statement of faith and true belief in v. 285 and a supplicatory prayer to 
God in v. 286. They are in fact often recited together. It is reported that 
the Prophet said of these two verses, “Whosoever recites these two 
verses during the night, they will suffice him,” and also, “I was given 
the two verses that seal [the sūrah] ‘The Cow’ from a storehouse 
beneath the Throne (min kanzin taḥta’l-ʿarsh).” In another ḥadīth it is 
said that during his Night Journey and Ascension (al-isrā’ and al-
miʿrāj; see 17:1; 53:1–18) the Prophet was given three things: the five 
canonical prayers, the final two verses of “The Cow,” and forgiveness 
of sins for any member of his community who does not ascribe partners 
to God. 
The five fundamental articles of Islamic faith—namely, belief in 
God, angels, books, messengers, and the return to God (and unto Thee 
is the journey’s end)—are summarized here; they are also listed in v. 
177 and 4:136. We make no distinction is spoken by the believers and 
appears also in v. 136; 3:84; 4:152; the ranking of prophets is discussed 
in v. 253 and 3:163. Beyond the question of ranking and equality, the 
statement of the believers that they make no distinction between the 
prophets is also meant to distinguish them from the Jews, who rejected 
Jesus and Muhammad, and from the Christians, who rejected 
Muhammad. Thy forgiveness is understood as an entreaty, with an 
implied verbal imperative, meaning “Grant us Thy forgiveness.” 
The message that God tasks no soul beyond its capacity is also 
found in 2:233; 6:152; 7:42; 23:62. The verbs earned and perpetrated 
are closely related by root and can be synonymous depending on 
context. It shall have what it has earned means that what it earned is 
added to its merit, while subject to what it has perpetrated refers to sins 
for which it is held responsible (R, Ṭ). 
Take us not to task if we forget or err can refer to sins of omission, 
such as forgetting to offer the canonical prayers, or of commission, such 
as adultery (IK). Lay not upon us a burden is understood to refer to the 
covenant or pact that was also made with different conditions with other 
religious communities, such as the Jews and Christians (Ṭ), and is 
usually interpreted to mean that in many ways Islam represented an 
alleviation and reduction of the ritual and legal obligations placed on 
people’s past (IK), though it may also refer to other burdens. Impose not 
upon us that which we have not the strength to bear refers to commands 
and prohibitions that would be too difficult to uphold (R). Some 
commentators mention in this context the ḥadīth, “Truly God has 
absolved my community of mistakes, forgetfulness, and that which they 
were compelled to do.” 
Various aḥādīth describe how, after each of the phrases of 
supplication uttered by the Prophet or the believers in this verse (take 
us not to task, lay not upon us, impose not upon us, pardon us, forgive 
us, have mercy upon us) God says, “I have done so” or “Yes,” or the 
Prophet is told by Gabriel, “He has done so” (IK, Ṭ). It  
is said that, upon completing this sūrah, the prominent Companion 
Muʿādh ibn Jabal would say āmīn, or “amen,” which is also usually said 
at the end of the recitation of the Fātiḥah, the opening sūrah of the 
Quran (IK). 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
God tasks no soul beyond its capacity. 
20 Ahmed 
God does not burden any person but to afford him an opportunity to 
develop his potentials. For every person is the good that he earns and 
against him is only what he deserves. (Pray), “Our Lord! Take us not to 
task if we forget or miss the mark. Our Lord! Do not place on us a 
burden like what You placed on those before us. Our Lord! Do not place 
a burden on us that is beyond our strength to bear. Blot out our misdeeds, 
grant us the protection of forgiveness, and bestow race upon us. You are 
our Lord Supreme, so help us against people who oppose the truth.” 
[9:51, 10:30. Calling religious leaders as ‘Maulana’ (Our Master) is a 
very common but deplorable form of Shirk, associating others with 
God] 
20 Ahmed God does not burden any person but to afford him an opportunity to develop his potentials.  
21 Ahamed 
2.286. On no soul does Allah place a burden greater than it can bear. It 
enjoys every good that it earns, and it suffers every ill it earns. (Pray:) 
"Our Lord! Forgive us if we forget or make mistakes (on our part.)" 
(Pray:) "Our Lord! Place not on us a burden like that which You placed 
on those before us; Our Lord! Place not on us a burden greater than we 
have the strength to bear. Wipe out our sins, and grant us forgiveness. 
Have mercy on us. You are our Protector (Maulâ, Benefactor): Help us 
against those who stand against Faith." 
21 Ahamed On no soul does Allah place a burden greater than it can bear. 
22 Irving 
286. God only assigns a soul something it can cope with: it is 
credited with whatever it has earned, while it is debited with 
whatever it has brought upon itself. 
Our Lord, do not take us to task if we have forgotten or slipped 
up! Our Lord, do not lay any obligation upon us such as You 
placed on those before us. Our Lord, do not overburden us with 
more than we can bear! Pardon us, forgive us, and show us mercy! 
You are our Protector, so support us against disbelieving folk! 
22 Irving God only assigns a soul something it can cope with: 
23 Tahir ul-Qadri 
86. Allah does not put under stress any soul more than its endurance. 
There is a reward for whatever good it has earned, and there is torment 
for whatever evil it has perpetrated. ‘O our Lord, do not take us to task 
if we forget or do some mistake. O our Lord, lay not on us such a (heavy) 
burden as You laid on those before us. O our Lord, put not on us (also) 
the burden that we have not the strength to bear, and overlook (our sins), 
and forgive us and have mercy on us. You alone are our Master and 
Helper. So grant us victory over the disbelievers.’ 
23 Tahir ul-Qadri 
Allah does not put under stress any soul more than its endurance. 
24 Itani 
286. God does not burden any soul beyond its capacity. To its credit is 
what it earns, and against it is what it commits. “Our Lord, do not 
condemn us if we forget or make a mistake. Our Lord, do not burden us 
as You have burdened those before us. Our Lord, do not burden us with 
more than we have strength to bear; and pardon us, and forgive us, and 
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have mercy on us. You are our Lord and Master, so help us against the 
disbelieving people.” 
24 Itani God does not burden any soul beyond its capacity. 
25 
The 
Monotheist 
Group 
2:286 God does not burden a soul except with what it can bear. For it is 
what it earns, and against it is what it earns. “Our Lord, do not mind us 
if we forget or make mistakes; our Lord, do not place a burden upon us 
as You have placed upon those before us; our Lord, do not place upon 
us what we cannot bear; pardon us, and forgive us, and have mercy on 
us; You are our patron, so grant us victory over the disbelieving people.” 
25 
The 
Monotheist 
Group God does not burden a soul except with what it can bear. 
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1 Ali 
9. "Our Lord! Thou art He that will gather mankind Together against a 
day about which there is no doubt; for Allah never fails in His 
promise(349)." 
349 This is the prayer of those who are firmly grounded in knowledge. 
The more they know, the more they realise how little they know of all 
the depths of Truth in the spiritual worlds. But they have Faith. The 
glimpses they get of Truth they wish to hold fast in their hearts, and they 
pray to Allah to preserve them from deviating even from what light they 
have got. They are sure of their eventual return to Allah, when all doubts 
will be solved. 
1 Ali for Allah never fails in His promise(349)."  
2 Qarai Our Lord! You will indeed gather mankind on a day in which there is no doubt. Indeed Allah does not break His promise.’ 
2 Qarai Indeed Allah does not break His promise.’ 
3 Unal 
9. “Our Lord, You it is Who will gather humankind for a Day about (the 
coming of) which there is no doubt. Surely God does not fail to keep the 
promise.” 
3 Unal Surely God does not fail to keep the promise.” 
4 Omar & Omar 
9. ‘Our Lord! You are invariably going to assemble all humankind on 
the Day about (the advent of) which there is no doubt. Surely, Allâh 
never breaks His word.’ 
4 Omar & Omar 
Surely, Allâh never breaks His word.’ 
5 Arberry 
Our Lord, it is Thou that shall gather mankind for a day whereon is no 
doubt; verily God will not fail the tryst. (Aal-E-Imran 3:9, English - A. 
J. Arberry) 
5 Arberry verily God will not fail the tryst. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:9 "Our Lord, You are the Gatherer of the people for a day in which 
there is no doubt; God does not break His appointment." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
God does not break His appointment." 
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7 Abdel Haleem 
Our Lord, You will gather all people on the Day of which there is no 
doubt:a God never breaks His promise.’ 
a And on the day itself there will no longer be any doubt (see 102: 3–
8). 
7 Abdel Haleem 
God never breaks  His promise.’  
8 Khan 
Our Lord, You will surely gather all mankind on the Day of whose 
coming there is no doubt. God never fails to fulfill His promise." (Aal-
E-Imran 3:9, English - Wahiduddin Khan) 
8 Khan God never fails to fulfill His promise." 
9 Elias 
“Our Rabb, surely You shall gather mankind together on a day 
(Qiyaamah) about which there is no doubt. Surely, Allaah never fails to 
meet an appointment (never breaks a promise) 
9 Elias Surely, Allaah never fails to meet an appointment (never breaks a promise) 
10 Usmani 
9. Our Lord, You are going to assemble all the people on a day in (the 
occurrence of) which there is no doubt. Verily, Allah does not back out 
of His promise.” 
10 Usmani Verily, Allah does not back out of His promise.” 
11 Asad 
O our Sustainer! Verily, Thou wilt gather mankind together to witness 
the Day about (the coming of) which there is no doubt: verily, God never 
fails to fulfil His promise. (Aal-E-Imran 3:9, English - Muhammad 
Asad) 
11 Asad verily, God never fails to fulfil His promise. 
12 Malik 
Our Rabb, You will surely gather all mankind before You on the Day 
about which there is no doubt; surely Allah does not break His 
promise."[9]  
12 Malik surely Allah does not break His promise."[9] 
13 Shakir [3.9 ] Our Lord! surely Thou art the Gatherer of men on a day about which there is no doubt; surely Allah will not fail (His) promise. 
13 Shakir surely Allah will not fail (His) promise. 
14 Ghali 
9. Our Lord, surely You will be gathering mankind for a Day, (and) 
there is no suspicion about it; surely Allah will not fail the promised 
(Appointment). 
14 Ghali urely Allah will not fail the promised (Appointment). 
15 Pickthall 
Our Lord! Lo! it is Thou Who gatherest mankind together to a Day of 
which there is no doubt. Lo! Allah faileth not to keep the tryst. (Aal-E-
Imran 3:9, English - Pickthall) 
15 Pickthall Lo! Allah faileth not to keep the tryst. 
16 Sarwar Lord, it is certain that one day You will gather all the people together. Allah does not break His promise." (3:9) 
16 Sarwar Allah does not break His promise." (3:9) 
17 al-Hilali & Khan 
Our Lord! Verily, it is You Who will gather mankind together on the 
Day about which there is no doubt. Verily, Allah never breaks His 
Promise". (Aal-E-Imran 3:9, English - Hilali & Khan) 
17 al-Hilali & Khan 
Verily, Allah never breaks His Promise". 
18 al-Mehri 9. Our Lord, surely You will gather the people for a Day about which there is no doubt. Indeed, God does not fail in His promise.” 
18 al-Mehri Indeed, God does not fail in His promise.” 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Our Lord, Thou art the Gatherer of mankind unto a Day about which 
there is no doubt.” Truly God will not fail the tryst. 
9The tryst (mīʿād) is an appointed meeting or something promised 
and is used often in reference to God’s promises and threats regarding 
the Hereafter (13:31; 34:30; 39:20). It is similar in meaning to mawʿid, 
also rendered tryst (20:58; 11:17). These words are also related 
etymologically to the theologically important concepts of waʿd and 
waʿīd, “promise” and “threat,” respectively, which also refer to the thing 
promised or threatened (e.g., 4:122; 9:111; 10:48; 36:52). See also the 
essay “The Quran and Schools of Islamic Theology and Philosophy.” 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly God will not fail the tryst. 
20 Ahmed “Our Lord! You will gather all mankind together on a Day about the advent of which there is no doubt. God never fails in His promise.” 
20 Ahmed God never fails in His promise.” 
21 Ahamed will gather Mankind together on a Day (of Judgment) about which there is no doubt; Verily, Allah never fails in His Promise." 
21 Ahamed Verily, Allah never fails in His Promise." 
22 Irving 
8. Our Lord, do not let our hearts falter once You have guided us; 
grant us mercy from Your presence, for You are the Bountiful! 
Our Lord, You will be gathering mankind together on a day there 
is no doubt about; God will never go back on the Promise! 
10. Neither their wealth nor their children will ever save those who 
disbelieve in any way from God; those will be fuel for the Fire. In 
the case of Pharaoh's house as well as those before them, they 
denied Our signs, so God seized them because of their offences; 
God is Stern in punishment. 
22 Irving God will never go back on the Promise! 
23 Tahir ul-Qadri 
9. O our Lord! You will surely bring together mankind on the Day about 
which there is no doubt. Verily, Allah does not go against (His) 
promise.’ 
23 Tahir ul-Qadri 
Verily, Allah does not go against (His) promise.’ 
24 Itani 9. “Our Lord, You will gather the people for a Day in which there is no doubt.” God will never break His promise. 
24 Itani God will never break His promise. 
25 
The 
Monotheist 
Group 
3:9 “Our Lord, You will gather the people for a Day in which there is 
no doubt; God does not break His appointment.” 
25 
The 
Monotheist 
Group 
God does not break His appointment 
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1 Ali 
103. No vision can grasp Him, but His grasp is over all vision: He is 
above all comprehension,(931) yet is acquainted with all things. 931 
Latif: fine, subtle, so fine and subtle as to be invisible to the physical 
eye; so fine as to be imperceptible to the senses; so pure as to be above 
the mental or spiritual vision of men. The active meaning should also 
be understood: 'one who understands the finest mysteries.' Cf. 22:63, 
and n. 2844. 
1 Ali No vision can grasp Him, but His grasp is over all vision: 
2 Qarai 
103 The sights do not apprehend Him, yet He apprehends the sights, and 
He is the All-attentive,1 the All-aware. 1 Or ‘All-gracious.’ Cf. 22:63; 
31:16; 33:34; 67:14. 
2 Qarai The sights do not apprehend Him, yet He apprehends the sights 
3 Unal 
103. Eyes comprehend Him not, but He comprehends all eyes. He is the 
All-Subtle (penetrating everything no matter how small), the All-
Aware.23 
23. Based on this verse, the Mu‘tazilah, the Shī‘ah scholar, and 
some others who trust exclusively in their own reason, have 
claimed that God will not be seen in the Hereafter. Yet, this verse 
states that God is not a ‘body’ whom people are able to see, to 
comprehend with their eyes, and it relates God’s comprehending 
all eyes not to His being the All-Seeing ( Al-Basīr ) but to His 
being the All-Subtle penetrating everything, no matter how small 
( Al-La t īf ), and to His being the All-Aware ( Al-Khabīr ). So 
God is beyond all physical conceptions, and people can only “see” 
Him, have knowledge of Him, with the “eye of the heart,” or with 
insight and through knowledge. 
Secondly, it is clear that seeing in the Hereafter will not be the 
same as seeing here in this world. It is not the eyes which see, even 
in this world, and how we see is still not fully understood by 
science. Seeing means comprehending something with its outer 
dimensions, and it is neither the eyes nor the brain which 
comprehends this. Eyes are totally blind to the inner dimension of 
existence. Yet, eyes can serve for penetrating the inner dimension 
of existence if the spirit or heart, which is what truly “sees,” can 
be refined and acquire sufficient keenness. However, when people 
die, the veil preventing them from seeing the metaphysical 
dimension of existence is removed, and people will acquire in the 
Hereafter a keen sight and the ability to penetrate beyond the 
obvious. Believers will observe God beyond all qualitative and 
quantitative conceptions with their eyes, which will be equipped 
with the required ability, according to the conditions of the 
Hereafter; they will observe God to the extent of their insight and 
the knowledge of Him that they have obtained in this world, and 
as a reward of this insight and knowledge. However, this does 
mean that they will comprehend or encompass God with their eyes. 
God, being all infinite, is exalted above comprehension or 
encompassing. 
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As with the verse, Indeed it is not the eyes that have become blind, it is 
rather the hearts in the breasts that are blind (22: 46), the following verse 
illustrates the same truth dealt with here. 
3 Unal 
Eyes comprehend Him not, but He comprehends all eyes 
Secondly, it is clear that seeing in the Hereafter will not be the same as 
seeing here in this world. It is not the eyes which see, even in this world, 
Seeing means comprehending something with its outer dimensions, and 
it is neither the eyes nor the brain which comprehends this. 
However, when people die, the veil preventing them from seeing the 
metaphysical dimension of existence is removed, and people will 
acquire in the Hereafter a keen sight and the ability to penetrate beyond 
the obvious 
. Believers will observe God beyond all qualitative and quantitative 
conceptions with their eyes, which will be equipped with the required 
ability, according to the conditions of the Hereafter; 
However, this does mean that they will comprehend or encompass God 
with their eyes. God, being all infinite, is exalted above comprehension 
or encompassing. 
4 Omar & Omar 
103. The physical vision comprehends Him not, but He comprehends 
all visions, He is the All-Subtle Being (incomprehensible and 
imperceptible), the All-Aware. 
4 Omar & Omar 
The physical vision comprehends Him not, but He comprehends all 
visions, 
5 Arberry The eyes attain Him not, but He attains the eyes; He is the All-subtle, the All-aware. (Al-Anaam 6:103, English - A. J. Arberry) 
5 Arberry The eyes attain Him not, but He attains the eyes; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
6:103 The eyesight cannot reach Him, yet He can reach all eyesight; and 
He is the Subtle, the Ever-aware. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban The eyes attain Him not, but He attains the eyes; 
7 Abdel Haleem 
103No vision can take Him in, but He takes in all vision.a He is the All 
Subtle, the All Aware. 
a No human eye is able to see God, but God sees everything we see: this 
is another illustration of our powerlessness compared with Him. 
7 Abdel Haleem 
103No vision can take Him in, but He takes in all vision.a He is the All 
Subtle, the All Aware. 
a No human eye is able to see God 
8 Khan No vision can grasp Him, but He takes in over all vision; He is the Subtle and Aware One. (Al-Anaam 6:103, English - Wahiduddin Khan 
8 Khan No vision can grasp Him, but He takes in over all vision; 
9 Elias 
Visions (of people in this world) cannot grasp Him, but He can grasp (is 
aware of) all (that the) visions (of people see). He is the (Knower of all 
that is) Most Subtle (and can therefore not be seen in this world), the 
Informed. 
9 Elias Visions (of people in this world) cannot grasp Him, but He can grasp (is aware of) all (that the) visions (of people see). 
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10 Usmani 103. No vision can comprehend Him, and He comprehends all visions, and He is Absolutely Subtle, All-Aware. 
10 Usmani No vision can comprehend Him, and He comprehends all visions 
11 Asad 
No human vision can encompass Him, whereas He encompasses all 
human vision: for He alone is unfathomable, all-aware. (Al-Anaam 
6:103, English - Muhammad Asad) 
11 Asad No human vision can encompass Him, whereas He encompasses all human vision 
12 Malik No vision can grasp Him while He grasps all visions. He is the Subtle, the Aware.[  
12 Malik No vision can grasp Him while He grasps all visions. 
13 Shakir 
Vision comprehends Him not, and He comprehends (all) vision; and He 
is the Knower of subtleties, the Aware. (Al-Anaam 6:103, English - 
Mohammad Habib Shakir) 
13 Shakir Vision comprehends Him not, and He comprehends (all) vision; 
14 Ghali 103. Beholdings (i.e., eyesights) cannot perceive Him, and He perceives be holdings and He is The Ever- Kind, The Ever-Cognizant. 
14 Ghali 103. Beholdings (i.e., eyesights) cannot perceive Him, and He perceives be holdings 
15 Pickthall Vision comprehendeth Him not, but He comprehendeth (all) vision. He is the Subtile, the Aware. (Al-Anaam 6:103, English - Pickthall) 
15 Pickthall Vision comprehendeth Him not, but He comprehendeth (all) vision. 
16 Sarwar No mortal eyes can see Him, but He can see all eyes. He is All-kind and All-aware. (6:103) 
16 Sarwar No mortal eyes can see Him, but He can see all eyes. 
17 al-Hilali & Khan 
No vision can grasp Him, but His Grasp is over all vision. He is the 
Most Subtle and Courteous, Well-Acquainted with all things. (Al-
Anaam 6:103, English - Hilali & Khan) 
17 al-Hilali & Khan No vision can grasp Him, but His Grasp is over all vision. 
18 al-Mehri 
103. Vision perceives Him not,298 but He perceives [all] vision; and He 
is the Subtle, the Acquainted. 
298 In the life of this world. The people of Paradise will be able to see 
God in the Hereafter. See 75:22-23. 
18 al-Mehri 
103. Vision perceives Him not,298 but He perceives [all] vision;298 In 
the life of this world. 
The people of Paradise will be able to see God in the Hereafter. See 
75:22-23. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Sight comprehends Him not, but He comprehends all sight. And He is 
the Subtle, the Aware. 
103The word comprehends here translates yudriku, which can also 
mean to overtake, reach, encompass, or perceive. This verse has much 
relevance for the theological debate over whether human beings can 
“see” God. Some Quranic verses indicate that it is impossible to “see 
God openly” and inappropriate to ask to do so (cf. 2:55; 7:143), and the 
present verse could be read to suggest the same. Some have argued that 
this verse clearly indicates that human beings cannot see God in any 
way, in this world or the next—a position championed by the 
Muʿtazilite school. The Muʿtazilite commentator al-Zamakhsharī 
understands this verse to mean that no human sight can attach itself to 
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God and that He cannot be perceived in such a manner, since human 
sight attaches itself only to forms and bodies (Z). God has no body or 
form—indeed, He transcends all forms—and thus transcends the 
possibility of being seen. This interpretation was challenged by the 
Ashʿarites, some of whom argued that God is not essentially and 
completely impervious to all perception, since He can see Himself (He 
comprehends all sight), and that although the statement sight 
comprehends Him not indicates that not all sights can perceive Him, it 
does not necessarily indicate that no sight can perceive Him (R). 
Some have posited that God may endow the righteous believers 
with a “sixth sense” on the Day of Resurrection by which they will be 
able to see God (R), and Sufi commentators suggest that though human 
sight cannot comprehend God, God comprehends Himself. Thus it may 
be that human beings are able to see God through a kind of vision 
acquired from God Himself (Aj, Bq) or that God sees Himself through 
them. Some Shiite commentators, basing themselves upon traditions 
attributed to the fifth, sixth, and eighth Imams, asserted that sight here 
does not refer to physical vision at all, but rather to the imagination or 
the vision of the heart, which cannot, however, “comprehend” or 
encompass God in His totality (Kā); Sufis also speak of the “eye of the 
heart” as a faculty for seeing God. 
The Ashʿarites and Ḥadīth scholars also argued that the righteous 
believers would see God in the Hereafter on the basis of 75:22–23, 
Faces that day shall be radiant, gazing upon their Lord, as well as a 
widely transmitted ḥadīth that says, “Verily you will see your Lord on 
the Day of Resurrection, as you see the moon when it is full, and as you 
see the sun when it is not obscured by clouds” (Ṭ). Moreover, 83:15 
describes sinful disbelievers as being veiled from their Lord, suggesting 
to some that the righteous believers will not be veiled and will thus be 
able to see their Lord. Given such support for the possibility of seeing 
God in the Quran and Ḥadīth, some have argued that the present verse 
only precludes the possibility that human sight could fully 
“comprehend” or encompass Him (R, Ṭ). If sight is understood as a 
metonym for knowledge, then such an interpretation is supported by, 
for example, 20:110: He knows that which is before them and that which 
is behind them, and they encompass Him not in knowledge. On the basis 
of 75:22, others have suggested that seeing God was possible in the next 
life, but not in earthly life (JJ), in contrast to the view of some Sufi 
authorities. 
God is the Subtle, and thus cannot be perceived by physical vision, 
but Himself possesses the subtle and essential reality of “sight” and so 
“comprehends” all sights and realities, including the subtle ones not 
accessible to human vision (Z). The Subtle translates al-Laṭīf, which can 
also mean “gentle” or “kind,” and Islamic tradition has generally 
understood the Divine Name al-Laṭīf to encompass both meanings. In 
most Quranic contexts, however, it is translated “Subtle” (12:100; 
22:63; 31:16; 33:34; 67:14) and is often paired, as here, with the Divine 
Name al-Khabīr, meaning the Aware, thus indicating a relationship 
between subtlety and knowledge that is also suggested by other 
elements of the present verse. For the one exception, see 42:19, where 
Laṭīf should be translated “kind”: God is kind unto His servants. 
 
19 Nasr, Dagli, Dakake, Sight comprehends Him not, but He comprehends all sight. 
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Lumbard & 
Rustom 
20 Ahmed No vision can grasp Him while He grasps all vision. He is Unfathomable, Aware 
20 Ahmed No vision can grasp Him while He grasps all vision. 
21 Ahamed 
6.103. No vision can hold Him but His grasp is over all (the) vision: He 
is the Subtle (Al-Lateef) beyond any understanding yet He is All Aware 
(Khabeer) of all things. 
21 Ahamed No vision can hold Him but His grasp is over all (the) vision 
22 Irving 
103. No powers of vision can comprehend Him, while He comprehends 
[all] vision; He is the Subtle, the Informed. Insights have come to you 
from your Lord; anyone who observes [them] does so for his own sake, 
while anyone who acts blindly has himself to blame. I am not [setup as] 
any guardian over you. 
22 Irving No powers of vision can comprehend Him, while He comprehends [all] vision 
23 Tahir ul-Qadri 
103. No vision can grasp His Sight, but He has encompassed all vision 
and eyesight. And He is the All-Penetrating Viewer, All-Aware. 
23 Tahir ul-Qadri 
No vision can grasp His Sight, but He has encompassed all vision and 
eyesight 
24 Itani 103. No vision can grasp Him, but His grasp is over all vision. He is the Subtle, the Expert. 
24 Itani No vision can grasp Him, but His grasp is over all vision. 
25 
The 
Monotheist 
Group 
6:103 The eyesight cannot reach Him, yet He can reach all eyesight; and 
He is the Subtle, the Expert. 
25 
The 
Monotheist 
Group 103 The eyesight cannot reach Him, yet He can reach all eyesight; 
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1 Ali 
2. We have sent it down as an Arabic Qur´an,(1630) in 
order that ye may learn wisdom. 
1630 Qur'an means: something (1) to be read, or (2) recited, or (3) 
proclaimed. It may apply to averse, or a Surah, or to the whole Book of 
Revelation (Cf. 16:103 and 41:44). 
1 Ali We have sent it down as an Arabic Qur´an 
2 Qarai Indeed We have sent it down as an Arabic Qur’¡n so that you may apply reason. 
2 Qarai Indeed We have sent it down as an Arabic Qur’¡n  
3 Unal 
2. We send it down as a qur’ān (discourse) in Arabic so that you may 
reflect (on both its meaning and wording) and understand.1 
1. The Qur’ān – the word qur’ān literally means recitation, something 
to be recited, or a discourse – was revealed in Arabic. Being a universal 
religion, Islam addresses all people, regardless of differences in race, 
color, and language, and embraces whoever accepts it, whatever 
background or language a person has. But, naturally, it must have a 
language itself, and the language of Arabic was chosen. However, this 
in no way means that those who enter the fold of Islam from other 
582 
languages must learn Arabic in order to be Muslims. Knowing a 
language is a scientific matter, and is different from speaking it or 
reading books written in it. The instructions in the Qur’an make it 
necessary for us to recite the Qur’ān; thus, it is imperative to learn the 
daily prayers in Arabic, for any translation cannot be taken as the actual 
recitation. And every Muslim had better be encouraged to be able to 
read (i.e. phonetically pronounce the words) the Qur’ān, and they can 
learn to read it within a month, which is one of the miraculous aspects 
of the Qur’ān. However, knowing Arabic to study and understand the 
Qur’ān is a scientific matter. Just as a native English speaker who speaks 
English does not necessarily know the grammar rules of English, or the 
English that is studied in schools as a branch of science, so, too, not 
every native Arabic speaker is thought to know Arabic well enough to 
understand the Qur’ān. Likewise, just as every one who knows English 
well is not expected to have learned physics or chemistry or medicine 
merely by reading books that were written in English, or even to be able 
to understand books about them written in English, so, too, someone 
who knows Arabic well does not necessarily know or understand the 
Qur’ān; understanding and knowing the Qur’ān is a scientific matter 
that involves many other sciences. Just as everyone cannot be a 
physicist, chemist or historian, and just as each branch of science 
requires special study, so, too, it is an obvious fact that there will be 
scholars of the Qur’ān who must instruct others in it. 
God sent every Messenger with the language he and his people spoke. 
So, one of the primary reasons why the Qur’ān was revealed in Arabic 
is that God’s Messenger, upon him be peace and blessings, appeared 
among the Arabs, and the people to whom the Qur’ān first addressed 
itself were the Arabs. There must also be other reasons, some of which 
we can know, while others we cannot. One of these other reasons may 
be that Arabic is the most appropriate language in human realm for a 
Divine discourse. God calls people to reflect on the fact that the Qur’ān 
was revealed in Arabic, and its being in Arabic is an essential dimension 
of the Qur’ān. 
3 Unal We send it down as a qur’ān (discourse) in Arabic 
4 Omar & Omar 
2. We have, indeed revealed this Qur’ân which explains its object 
eloquently well that you may abstain (from evils). 
4 Omar & Omar 
We have, indeed revealed this Qur’ân which explains its object 
eloquently well that you may abstain (from evils). 
5 Arberry We have sent it down as an Arabic Koran; haply you will understand. (Yusuf 12:2, English - A. J. Arberry) 
5 Arberry We have sent it down as an Arabic Koran 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
12:2 We have sent it down an Arabic Quran/recitation, perhaps you will 
reason. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
We have sent it down an Arabic Quran/recitation, 
7 Abdel Haleem 
2We have sent it down as an Arabic Qur_an so that you [people] may 
understand. 
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7 Abdel Haleem 
2We have sent it down as an Arabic Qur_an  
8 Khan We have sent down the Quran in Arabic, so that you may understand. (Yusuf 12:2, English - Wahiduddin Khan) 
8 Khan We have sent down the Quran in Arabic, 
9 Elias 
Undoubtedly, we have revealed it (the Quran) as an Arabic (clear) 
Qur’aan so that you (O people of Makkah to whon the Qur’aan was first 
recited) may understand. 
9 Elias Undoubtedly, we have revealed it (the Quran) as an Arabic (clear) Qur’aan 
10 Usmani 2. We have sent it down, as an Arabic Qur’an, so that you may understand. 
10 Usmani We have sent it down, as an Arabic Qur’an 
11 Asad 
behold, We have bestowed it from on high as a discourse in the Arabic 
tongue, so that you might encompass it with your reason. (Yusuf 12:2, 
English - Muhammad Asad) 
11 Asad behold, We have bestowed it from on high as a discourse in the Arabic tongue, 
12 Malik We have revealed this Qur’an in the Arabic language so that you (Arabs) may understand.[2]  
12 Malik We have revealed this Qur’an in the Arabic language 
13 Shakir [12.2] Surely We have revealed it— an Arabic Quran— that you may understand. 
13 Shakir 12.2] Surely We have revealed it— an Arabic Quran 
14 Ghali 2. Surely We have sent it down as an Arabic Qur‟an, that possibly you would consider. 
14 Ghali Surely We have sent it down as an Arabic Qur‟an, 
15 Pickthall Lo! We have revealed it, a Lecture in Arabic, that ye may understand. (Yusuf 12:2, English - Pickthall) 
15 Pickthall Lo! We have revealed it, a Lecture in Arabic 
16 Sarwar We have revealed it in the Arabic language so that you (people) would understand it. (12:2) 
16 Sarwar We have revealed it in the Arabic language 
17 al-Hilali & Khan 
Verily, We have sent it down as an Arabic Quran in order that you may 
understand. (Yusuf 12:2, English - Hilali & Khan) 
17 al-Hilali & Khan 
Verily, We have sent it down as an Arabic Quran 
18 al-Mehri 
2. Indeed, We have sent it down as an Arabic Qur’an535 that you might 
understand. 
535 i.e., revealed in the Arabic language. 
18 al-Mehri Indeed, We have sent it down as an Arabic Qur’an535 535 i.e., revealed in the Arabic language. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly We sent it down as an Arabic Quran, that haply you may 
understand. 
2For Arabic Quran, see also 20:113; 39:28c; 41:3c; 42:7. Cf. 43:3.  
19 Nasr, Dagli, Dakake, Truly We sent it down as an Arabic Quran 
584 
Lumbard & 
Rustom 
20 Ahmed 
Indeed, We have sent it down in all clarity, in the most eloquent 
language so that you might encompass it with your reason. (‘Arabiyyan’ 
= Most eloquent tongue). 
20 Ahmed Indeed, We have sent it down in all clarity, in the most eloquent language 
21 Ahamed 12.2. Verily, We have sent it down as Arabic Quran, in order for you to (learn and) understand . 
21 Ahamed 12.2. Verily, We have sent it down as Arabic Quran, 
22 Irving 2. We have sent it down as an Arabic reading so that you may reason. 
22 Irving We have sent it down as an Arabic reading 
23 Tahir ul-Qadri 
 Verily, We have revealed it as a Qur’an in the Arabic language so that 
you comprehend (it directly). 
23 Tahir ul-Qadri 
Verily, We have revealed it as a Qur’an in the Arabic language 
24 Itani 2. We have revealed it an Arabic Quran, so that you may understand. 
24 Itani . We have revealed it an Arabic Quran, 
25 
The 
Monotheist 
Group 
12:2 We have sent it down an Arabic revelation, perhaps you will com-
prehend. 
25 
The 
Monotheist 
Group We have sent it down an Arabic revelation 
20 
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1 Ali 
40. Whether We shall show thee (within thy life-time) part of what we 
promised them or take to ourselves thy soul (before it is all 
accomplished),- thy duty is to make (the Message) reach them: it is our 
part to call them to account. 
1 Ali thy duty is to make (the Message) reach them: it is our part to call them to account. 
2 Qarai 
Whether We show you a part of what We promise them,3 or take you 
away [before that], your duty is only to communicate, and it is for Us to 
do the reckoning. 
2 Qarai your duty is only to communicate, and it is for Us to do the reckoning. 
3 Unal 
40. Whether We let you (OMessenger) witness the fulfillment of some 
of what We have promised them, or whether We cause you to die 
(before it happens), still yours (by way of duty and command from Us) 
is only to convey the Message, and Ours is the reckoning. 
3 Unal still yours (by way of duty and command from Us) is only to convey the Message, and Ours is the reckoning. 
4 Omar & Omar 
40. We will indeed let you witness (O Muhammad! the realisation of) 
some of the punishments with which We threaten them (- the 
disbelievers) with before We cause you to die. You are responsible only 
for the delivery (of the Message) and the reckoning is Our Own 
responsibility. 
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4 Omar & Omar 
You are responsible only for the delivery (of the Message) and the 
reckoning is Our Own responsibility. 
5 Arberry 
Whether We show thee a part of that We promise them, or We call thee 
to Us, it is thine only to deliver the Message, and Ours the reckoning. 
(Ar-Rad 13:40, English - A. J. Arberry) 
5 Arberry it is thine only to deliver the Message, and Ours the reckoning. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
13:40 If We show you some of what We promise them or if We let you 
pass away, for you is only to deliver, while for Us is the reckoning.* 
013:040-43 These verse contain one of the many implied prophecies 
about the mathematical miracle of the Quran, which was designed by 
God to be unveiled in 1974. The Arabic word we translated with the 
word "reckoning" is hesab, which also means "to number" or "to count." 
The Arabic of the Quran contains many such rich meanings, which are 
usually lost in translation. In the endnotes, we have pulled the attention 
to a few of them. Furthermore, the reduction of the land from its edges 
might be a prophetic reference to the feared consequence of global 
warming. Melting of the icebergs can increase the height of ocean and 
claim the shores of many regions, thereby reducing the land from its 
edges.  
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
for you is only to deliver, while for Us is the reckoning.* 
7 Abdel Haleem 
40Whether We let you [Prophet] see part of what We threaten them 
with, or cause you to die [before that], your duty is only to deliver the 
message: the Reckoning is Ours 
7 Abdel Haleem 
your duty is only to deliver the message: the Reckoning is Ours 
8 Khan 
Whether We show you part of what We have promised them or cause 
you to pass away [before that], your mission is only to give warning; it 
is for Us to do the reckoning. (Ar-Rad 13:40, English - Wahiduddin 
Khan) 
8 Khan your mission is only to give warning; it is for Us to do the reckoning. 
9 Elias 
If We were to show you (o rasullalah) a part of what (punishment) We 
have promised them (if we punish them during your lifetime), or (if) we 
were to claim your soul (before …., then (in either event, you should 
not worry because) propagation (of the Deen) is your responsibility and 
reckoning is Ours (you should fulfil your duty and we will fulfil Ours). 
9 Elias 
then (in either event, you should not worry because) propagation (of the 
Deen) is your responsibility and reckoning is Ours (you should fulfil 
your duty and we will fulfil Ours). 
10 Usmani 
40. And if We show you (O prophet) some of what We have promised 
to them, or We take you back to Us (before that), in both cases you have 
only to convey the message, and We have to reckon. 
10 Usmani in both cases you have only to convey the message, and We have to reckon 
11 Asad 
BUT WHETHER We let thee see (in thy lifetime, O Prophet, the 
fulfilment of) some of what We have promised them, or whether We 
cause thee to die (before its fulfilment) - thy duty is no more than to 
deliver the message; and the reckoning is Ours. (Ar-Rad 13:40, English 
- Muhammad Asad) 
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11 Asad y duty is no more than to deliver the message; and the reckoning is Ours. 
12 Malik 
O Muhammad! Whether We let you see, within your lifetime, a part of 
what We threaten them with or cause you to die before We smite them, 
your mission is only to deliver the Message and it is for Us to take 
accountability.[40] 
12 Malik your mission is only to deliver the Message and it is for Us to take accountability.[40] 
13 Shakir 
[13.40 ] And We will either let you see part of what We threaten them 
with or cause you to die, for only the delivery of the message is 
(incumbent) on you, while calling (them) to account is Our (business). 
13 Shakir for only the delivery of the message is (incumbent) on you, while calling (them) to account is Our (business). 
14 Ghali 
40. And whether We show you some (form of punishment) which We 
promise them, or We take you to Us, surely it is only for you to (carry 
out) the proclamation, and for Us is the reckoning. 
14 Ghali surely it is only for you to (carry out) the proclamation, and for Us is the reckoning. 
15 Pickthall 
Whether We let thee see something of that which We have promised 
them, or make thee die (before its happening), thine is but conveyance 
(of the message). Ours the reckoning. (Ar-Rad 13:40, English - 
Pickthall) 
15 Pickthall thine is but conveyance (of the message). Ours the reckoning. 
16 Sarwar 
Whether We show them (the unbelievers) to you facing the punishment 
with which We had threatened them, or make you die first (before its 
fulfillment), your duty is only to preach. It is up to Us to call them to 
account (for their deeds). (13:40) 
16 Sarwar your duty is only to preach. It isup to Us to call them to account (for their deeds). (13:40) 
17 al-Hilali & Khan 
Whether We show you (O Muhammad SAW) part of what We have 
promised them or cause you to die, your duty is only to convey (the 
Message) and on Us is the reckoning. (Ar-Rad 13:40, English - Hilali & 
Khan) 
17 al-Hilali & Khan 
your duty is only to convey (the Message) and on Us is the reckoning. 
18 al-Mehri 
40. And whether We show you part of what We promise them or take 
you in death, upon you is only the [duty of] notification, and upon Us is 
the account. 
18 al-Mehri upon you is only the [duty of] notification, and upon Us is the account. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Whether We show thee a part of that which We promise them, or We 
take thee [unto Us], thine is only to proclaim, and Ours is the Reckoning. 
40Whether We show thee a part of that which We promise them, or 
We take thee [unto Us] is echoed in 10:46 and 40:77 (see also 10:46c). 
In the Quran the main duty of the prophets is to convey the message 
they have been given, as in 5:67: O Messenger! Convey that which has 
been sent down unto thee from thy Lord, and if thou dost not, thou wilt 
not have conveyed His message (see also 2:272; 3:20; 29:18; 88:21–22). 
Ours is the Reckoning means, “When they come to Us, We shall 
recompense them” (JJ); cf. 88:26: Then truly with Us lies their 
reckoning.  
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
thine is only to proclaim, and Ours is the Reckoning. 
20 Ahmed 
(O Messenger) whether We show you what We promise them, or cause 
you to die before that, your duty is to convey the message. And the 
reckoning is Ours. 
20 Ahmed your duty is to convey the message. And the reckoning is Ours. 
21 Ahamed 
13.40.. Whether We shall show you (in your life) a part of what We 
promised them or take your soul to Ourselves (before)- Your duty is to 
make (the Message) reach them: It is Our part to call them to account. 
21 Ahamed Your duty is to make (the Message) reach them: It is Our part to call them to account. 
22 Irving 
39. God erases and consolidates whatever He wishes; He retains 
the Mother of the Book. Whether We merely show you part of 
what We have promised them or cause you to pass away, you 
merely have to proclaim it, while We must reckon. Have they not 
seen how We come to clip the land off at its borders? God decides; 
there is no way to reverse His decision. He is Swift in reckoning! 
22 Irving you merely have to proclaim it, while We must reckon. 
23 Tahir ul-Qadri 
40. And whether We show you (during your visible life) a portion (of 
the torment) that We have promised these (disbelievers), or We lift you 
(before that―both these options are subject to Our Will). Your 
assignment is only to communicate (the commandments) and 
accountability rests with Us. 
23 Tahir ul-Qadri 
Your assignment is only to communicate (the commandments) and 
accountability rests with Us. 
24 Itani 40. Whether We show you some of what We have promised them, or We cause you to die—your duty is to inform, and Ours is the reckoning. 
24 Itani your duty is to inform, and Ours is the reckoning. 
25 
The 
Monotheist 
Group 
13:40 And if We show you some of what We promise them, or We 
terminate your life, then you are only to deliver while for Us is the 
reckoning. 
25 
The 
Monotheist 
Group then you are only to deliver while for Us is the reckoning. 
21 Q15: 9 
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1 Ali 
9. We have, without doubt, sent down the Message; and We will 
assuredly guard it (from corruption).(1944)  
1944 The purity of the text of the Qur'an through fourteen centuries is a 
foretaste of the eternal care with which Allah's Truth is guarded through 
all ages. All corruptions, inventions, and accretions pass away, but 
Allah's Pure and Holy Truth will never suffer eclipse even though the 
whole world mocked at it and was bent on destroying it. (R). 
1 Ali And We will assuredly guard it (from corruption) 
2 Qarai Indeed We have sent down the Reminder,1 and indeed We will preserve it. 
2 Qarai and indeed We will preserve it 
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3 Unal 
9. Indeed it is We, We Who send down the Reminder in parts, and it is 
indeed We Who are its Guardian.3 
3. The text of the Qur’ān was preserved in four different ways during 
the lifetime of the Messenger of God, upon him be peace and blessings: 
The Prophet, upon him be peace and blessings, had the whole 
text of the Divine Messages, from the beginning to the end, 
committed to writing by the scribes of Revelations. Many of 
the Companions learned the whole text of the Qur’ān, every 
syllable, by heart. All the illustrious Companions, without 
exception, had memorized at least some portions of the Holy 
Qur’ān, for the simple reason that it was obligatory for them 
to recite it during worship. A considerable number of the 
literate Companions kept a private record of the text of the 
Qur’ān and satisfied themselves as to the purity of their record 
by reading it out to the Messenger, upon him be peace and 
blessings. 
There are many incidents during the Messenger’s lifetime that 
prove that there were also copies of the parts of the Qur’ān that had 
been revealed up until the time of the recording. For example, the 
Prophet, upon him be peace and blessings, provided visitors to 
Madīnah, who came to learn about Islam, with copies of chapters 
of the Qur’ān to read and learn. To cite just one example, a 
Tradition from Sahīh Muslim (“Kitāb al-‘Imārah,” 24) states that 
Ibn ‘Umar was asked by the Prophet, upon him be peace and 
blessings, not to take the Qur’ān on a journey with him, for he was 
afraid that it might fall into the hands of the enemy. 
Following the death of the Prophet, upon him be peace and 
blessings, when numerous memorizers of the Qur’ān were 
martyred at the Battle of Yamāmah, ‘Umar ibn al-Khattāb made a 
request to the Caliph Abū Bakr that they should have an “official” 
collection of the Qur’ān, since the memorizers of the Qur’ān were 
being martyred in the battles. Zayd ibn Thābit, one of the leading 
scholars and memorizers of the Qur’ān at that time, was chosen for 
this task. After meticulous work, Zayd prepared the official 
collection, which was called the Mushaf. 
During the time of ‘Uthmān, the 3rd Caliph, some Companions 
appealed to him to have new copies of the Mushaf produced so that 
they might be sent to the provinces. So ‘Uthmān ordered Zayd ibn 
Thābit, ‘Abdullāh ibn az-Zubayr, Sa‘īd ibn al-‘Ās, and 
‘Abdurrahmān ibn Hārith ibn Hishām to produce new copies of the 
Mushaf. 
According to Jalālu’d-dīn as-Suyūtī, a fifteenth-century scholar of 
Egypt, five copies of the Qur’ān were made at the time of ‘Uthmān. 
This excludes the copy that ‘Uthmān kept for himself. The cities 
of Makkah, Damascus, Kūfah, Basrah, and Madīnah each received 
a copy. 
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Al-Kindī (d. around 236/850) wrote in the early third century that 
the copy sent to Damascus was still kept at his time in Malatya, 
Turkey. Ibn Battutah (779/1377) said that he had seen copies made 
from the copies of the Qur’ān prepared under ‘Uthmān in Granada, 
Marrakesh, Basrah, and other cities. 
Ibn Jubayr (d. 614/1217) saw the Madīnah manuscript in the Mosque of 
Madīnah in the year 580/1184. It remained in Madīnah until the Turks 
took it from there in 1334/1915. It 
has been reported that this copy was removed by the Turkish 
authorities to Istanbul, from whence it went to Berlin during World 
War I. The Treaty of Versailles, which concluded that war, 
contains the following clause: 
Article 246: Within six months from the coming into force of the 
present Treaty, Germany will restore to His Majesty, King of 
Hedjaz, the original Koran of Caliph ‘Uthman, which was 
removed from Madina by the Turkish authorities and is stated to 
have been presented to the ex-Emperor William II (Israel, Fred L. 
[ed.]: Major Peace Treaties of Modern History, New York, 
Chelsea House Pub., 2: l418). 
As for the “Imām” Manuscript, which is the name used for the 
copy which ‘Uthmān kept himself, and which he was reading when 
he was killed, the Umayyads took it to Andalusia, from where it 
went to Morocco and, according to Ibn Battutah, it was there in the 
eighth century after the Hijrah, with traces of blood still on it. From 
Morocco, it might have found its way to Samarqand. There is 
presently a copy in Tashkent (Uzbekistan). It may be the Imām 
Manuscript, or one of the other copies made at the time of 
‘Uthmān. 
This copy came to Samarqand in 890 Hijrah (1485) and remained 
there until 1868. Then it was taken to St. Petersburg by the 
Russians in 1869, where it remained until 1917. A Russian 
Orientalist gave a detailed description of it, saying that many pages 
were damaged and some were missing. Some 50 facsimiles of this 
mushaf were produced by S. Pisareff in 1905. A copy was sent to 
the Ottoman Sultan, ‘Abdul Hamid, to the Shah of Iran, to the 
Amīr of Bukhārah, to Afghanistan, to Morocco, and to some other 
important Muslim personalities. One copy can now be found in the 
Columbia University Library (U.S.A.). (The Muslim World, Vol . 
30 [1940], pp.357–358.) 
The manuscript was afterwards returned to its former place and reached 
Tashkent in 1924, where it has remained ever since. Apparently, the 
Soviet authorities made further copies, which are presented from 
timetotime to visiting Muslim heads of state and other important 
personalities. In 1980, photocopies of such a facsimile were produced 
in the United States, with a two-page foreword by M. Hamidullah. 
Makhdūm, the writer of the History of the Mushaf of ‘Uthmān in 
Tashkent, gives a number of reasons that support the authenticity of this 
590 
manuscript. They are, excluding various historical reports which 
suggest this, as follows: 
The fact that the mushaf is written in the script that was used in 
the first half of the • first century of the Hijrah. 
The fact that it is written on parchment made from gazelle, 
while later copies of the • Qur’ān were written on paper-like 
sheets. 
The fact that it does not have any diacritical marks, these having 
been introduced • around the eighth decade of the first century; 
hence, the manuscript must have been written before that. 
The fact that it does not have the vowel symbols introduced by 
Abu’l-Aswad ad-• Du‘alī, who died in 68 Hijrah; hence, it is 
earlier than this. 
(http://www.muhammad.net/quran/ulumulQuran/004.htm) 
In other words: two of the copies of the Qur’ān which were originally 
prepared in the time of Caliph ‘Uthmān are still available to us today, 
and their text and arrangement can be compared, by anyone who cares 
to, with any other copy of the Qur’ān, be it in print or manuscript, from 
any place or period of time. They will be found to be identical. 
To sum up, God Almighty has guarded the Qur’ān against any 
corruption. The Qur’ān that we have now, anywhere in the world, has 
remained exactly the same over the last fourteen centuries, and there is 
not the slightest difference between the one that was recited during the 
earliest period of Islam and any other one which is printed and recited 
now in any part of the Muslim world. (For the preservation of the 
Qur’ān, also see Foreword, “The Recording of the Qur’ān and Its 
Preservation.”) 
3 Unal and it is indeed We Who are its Guardian.3 
4 Omar & Omar 
9. Verily, it was We, We Ourself Who have revealed this Reminder (- 
the Qur’ân); and it is We Who are, most certainly, its Guardian. 
4 Omar & Omar 
and it is We Who are, most certainly, its Guardian. 
5 Arberry 
then they would not be respited. It is We who have sent down the 
Remembrance, and We watch over it. (Al-Hijr 15:9, English - A. J. 
Arberry) 
5 Arberry and We watch over it 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
15:9 We, indeed We, it is We who have sent down the Reminder, and 
indeed it is We who will preserve it.* 
Note 015:009 The Quran is protected through an interlocking error-
sensitive mathematical code. The emphasis in this short verse is unique; 
with its four references to God and his angels, it makes it clear that it is 
not the humans who would protect it, but the One who revealed the 
message. The word zikr (reminder) establishes a link between the 
preservation of the Quran and its mathematical system, which is 
described with the grammatically feminine of the same word, zikra 
(74:31). See 9:127; 41:41-42. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
and indeed it is We who will preserve it.* 
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7 Abdel Haleem 
We have sent down the Qur_an Ourself, and We Ourself will guard 
it.Even before you [Prophet], 
7 Abdel Haleem 
and We Ourself will guard it. 
8 Khan It is We who have sent down the Reminder and We will, most surely, safeguard it. (Al-Hijr 15:9, English - Wahiduddin Khan) 
8 Khan nd We will, most surely, safeguard it. 
9 Elias 
Without doubt only We have revealed the Reminder (the Qur’aan) and 
(by various means) We shall certainly be its protectors (ensuring that it 
remains unchanged throughout time)  
9 Elias and (by various means) We shall certainly be its protectors (ensuring that it remains unchanged throughout time)> 
10 Usmani 9. We, Ourselves, have sent down the Dhikr (the Qur’an), and We are there to protect it. 
10 Usmani and We are there to protect it. 
11 Asad 
Behold, it is We Ourselves who have bestowed from on high, step by 
step, this reminder? and, behold, it is We who shall truly guard it (from 
all corruption). (Al-Hijr 15:9, English - Muhammad Asad) 
11 Asad and, behold, it is We who shall truly guard it (from all corruption). 
12 Malik Surely We have revealed this reminder (The Qur'an); and We will surely preserve it Ourself.[9]  
12 Malik and We will surely preserve it Ourself.[9] 
13 Shakir [15.9] Surely We have revealed the Reminder and We will most surely be its guardian. 
13 Shakir and We will most surely be its guardian. 
14 Ghali 9. Surely We, Ever We, have been sending down the Remembrance, and surely We are indeed Preservers of it. 
14 Ghali and surely We are indeed Preservers of it. 
15 Pickthall Lo! We, even We, reveal the Reminder, and lo! We verily are its Guardian. (Al-Hijr 15:9, English - Pickthall) 
15 Pickthall and lo! We verily are its Guardian. 
16 Sarwar We Ourselves have revealed the Quran and We are its protectors. (15:9) 
16 Sarwar and We are its protectors. (15:9) 
17 al-Hilali & Khan 
Verily We: It is We Who have sent down the Dhikr (i.e. the Quran) and 
surely, We will guard it (from corruption). (Al-Hijr 15:9, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
and surely, We will guard it (from corruption). 
18 al-Mehri Indeed, it is We who sent down the message [i.e., the Qur’an], and indeed, We will be its guardian. 
18 al-Mehri and indeed, We will be its guardian. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly it is We Who have sent down the Reminder, and surely We are its 
Preserver. 
9For the Reminder as a reference to the Quran, see v. 6. We are its 
Preserver, which is one of the Quranic phrases most often quoted by 
Muslims as proof of the inviolability of the Quranic text, is understood 
to mean that God will protect the Quran from any alterations or 
additions to its words, as in 41:42: Falsehood comes not upon it from 
before it or from behind it; a revelation from One Wise, Praised; and 
4:82: Do they not contemplate the Quran? Had it been from other than 
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God, they would surely have found much discrepancy therein (R); see 
also 18:1; 75:17. Based upon the understanding of this and other verses, 
Muslims maintain that the Quran is not susceptible to being falsified, 
owing to the widespread manner in which it has been memorized, 
studied, and proliferated among believers (R). It is also said that God’s 
Protection of the Quran extends to the miraculous nature of its order, 
which protects the Quran just as the walls surrounding a city fortify and 
protect the city (R). According to another interpretation, God preserves 
the Quran through the Quran reciters (qurrāʾ), who traditionally 
memorize it and whose hearts are “the treasuries of His Book” (Qu). 
See also the essay “The Islamic View of the Quran.” 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
and surely We are its Preserver. 
20 Ahmed We have sent down this reminder, and We will guard it. [6:115] 
20 Ahmed and We will guard it. 
21 Ahamed 15.9. Without doubt, We have sent down the Message; And We will surely guard it (safely from evil). 
21 Ahamed And We will surely guard it (safely from evil). 
22 Irving 
8. We do not send down any angels except with the Truth, and 
even then they would not be allowed to wait. We Ourself have sent 
down the Reminder just as We are safeguarding it.  
22 Irving just as We are safeguarding it. 
23 Tahir ul-Qadri 
Assuredly, We alone have revealed this Glorious Admonition (the 
Qur’an), and surely We alone will guard it. 
23 Tahir ul-Qadri 
and surely We alone will guard it. 
24 Itani 9. Surely We revealed the message, and We will surely preserve it. 
24 Itani , and We will surely preserve it. 
25 
The 
Monotheist 
Group 
15:9 Indeed it is We who have sent down the Reminder, and indeed it 
is We who will preserve it. 
25 
The 
Monotheist 
Group , and indeed it is We who will preserve it. 
22 Q16:19 
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1 Ali 19. And Allah doth know what ye conceal, and what ye reveal. 
1 Ali And Allah doth know what ye conceal, and what ye reveal. 
2 Qarai Allah knows whatever you hide and whatever you disclose. 
2 Qarai Allah knows whatever you hide and whatever you disclose 
3 Unal 19. God knows whatever you keep concealed and whatever you disclose. 
3 Unal God knows whatever you keep concealed and whatever you disclose. 
4 Omar & Omar 
19. Allâh knows all that you conceal and all that you profess and do 
openly. 
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4 Omar & Omar 
19. Allâh knows all that you conceal and all that you profess and do 
openly. 
5 Arberry And God knows what you keep secret and what you publish. (An-Nahl 16:19, English - A. J. Arberry) 
5 Arberry And God knows what you keep secret and what you publish 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
16:19 God knows what you hide and what you declare. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
God knows what you hide and what you declare. 
7 Abdel Haleem 
19 He knows what you conceal and what you reveal. 20 
7 Abdel Haleem 
He knows what you conceal and what you reveal 
8 Khan God knows all that you conceal and all that you reveal. (An-Nahl 16:19, English - Wahiduddin Khan) 
8 Khan God knows all that you conceal and all that you reveal 
9 Elias Allaah knows what you keep (completely) secret and what you make public.  
9 Elias Allaah knows what you keep (completely) secret and what you make public.  
10 Usmani 19. Allah knows what you conceal and what you reveal. 
10 Usmani Allah knows what you conceal and what you reveal. 
11 Asad and God knows all that you keep secret as well as all that you bring into the open. (An-Nahl 16:19, English - Muhammad Asad) 
11 Asad and God knows all that you keep secret as well as all that you bring into the open. 
12 Malik and Allah knows what you conceal and what you reveal.[19]   
12 Malik and Allah knows what you conceal and what you reveal.[19]   
13 Shakir [16.19] And Allah knows what you conceal and what you do openly. 
13 Shakir And Allah knows what you conceal and what you do openly. 
14 Ghali 19. And Allah knows whatever you keep secret and whatever you make public. 
14 Ghali And Allah knows whatever you keep secret and whatever you make public. 
15 Pickthall And Allah knoweth that which ye keep hidden and that which ye proclaim. (An-Nahl 16:19, English - Pickthall) 
15 Pickthall And Allah knoweth that which ye keep hidden and that which ye proclaim. 
16 Sarwar Allah knows all that you  conceal or reveal. (16:19) 
16 Sarwar Allah knows all that you  conceal or reveal. (16:19) 
17 al-Hilali & Khan 
And Allaah knows what you conceal and what you reveal 
17 al-Hilali & Khan 
And Allaah knows what you conceal and what you reveal 
18 al-Mehri 19. And God knows what you conceal and what you declare. 
18 al-Mehri And God knows what you conceal and what you declare 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And God knows what you hide and what you disclose. 
19This verse and many others like it refer to God’s knowledge of 
what human beings hide—that is, their inward thoughts and intentions—
as well as of what they disclose through outward actions; see also 2:33, 
77; 3:29; 5:99; 14:38; 21:110; 24:29; 27:25, 74; 28:69; 33:54; 36:76; 
64:4. The reference to God’s all-encompassing Knowledge is meant as 
a warning to those who conceal evil intentions (Z). In the context of this 
sūrah, it may also mean that in addition to their outward polytheism and 
idolatry, the idolaters also conceal other forms of disbelief and 
wrongdoing, such as their plots to undermine the Prophet and his 
mission (R). The statement here may also be intended to provide a 
contrast between God, who knows human beings both outwardly and 
inwardly, and the inanimate idols, which have no knowledge at all (R). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And God knows what you hide and what you disclose. 
20 Ahmed And God knows which of His blessings you keep hidden and which of them you bring into the open. 
20 Ahmed And God knows which of His blessings you keep hidden and which of them you bring into the open. 
21 Ahamed 16.19. And Allah knows what you conceal (hide away), and (also) what you reveal. 
21 Ahamed And Allah knows what you conceal (hide away), and (also) what you reveal. 
22 Irving God knows anything you hide and anything you display.  
22 Irving God knows anything you hide and anything you display.  
23 Tahir ul-Qadri 
And Allah knows what you hide and what you show. 
23 Tahir ul-Qadri And Allah knows what you hide and what you show. 
24 Itani 19. And God knows what you hide and what you disclose. 
24 Itani . And God knows what you hide and what you disclose. 
25 
The 
Monotheist 
Group 
16:19 And God knows what you conceal and what you reveal. 
25 
The 
Monotheist 
Group And God knows what you conceal and what you reveal. 
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1 Ali 
9. Verily this Qur´an doth guide to that which is most right (or 
stable),(2183) and giveth the Glad Tidings to the Believers who work 
deeds of righteousness, that they shall have a magnificent reward; 
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2183 The instability and crookedness of the Jewish soul having been 
mentioned, the healing balm which should have cured it is now pointed 
out. The Message of the Qur'an is for all. Those who have Faith and 
show that Faith in their conduct must reap their spiritual reward. But 
those who reject Faith cannot escape punishment. Apart from what is 
past, apart from questions of national or racial history, there is a spiritual 
Hope-and a spiritual Danger—for every soul. 
1 Ali 9. Verily this Qur´an doth guide to that which is most right (or stable),(2183) and 
2 Qarai 
Indeed this Qur’¡n guides to what is most upright, and gives the good 
news to the faithful who do righteous deeds that there is a great reward 
for them. 
2 Qarai Indeed this Qur’¡n guides to what is most upright,  
3 Unal 
9. This Qur’an surely guides (in all matters) to that which is most just 
and right and gives the believers who do good, righteous deeds the glad 
tidings that for them there is a great reward. 
3 Unal This Qur’an surely guides (in all matters) to that which is most just and right and 
4 Omar & Omar 
9. This Qur’ân, assuredly, guides to that which is most upright and gives 
to the believers, who do righteous deeds, the glad tidings  that there 
awaits them a great reward, 10. And (also warns) that We have grievous 
punishment in store for those who do not believe in the Hereafter. 
4 Omar & Omar 
This Qur’ân, assuredly, guides to that which is most upright a 
5 Arberry 
Surely this Koran guides to the way that is straightest and gives good 
tidings to the believers who do deeds of righteousness, that theirs shall 
be a great wage, (Al-Isra 17:9, English - A. J. Arberry) 
5 Arberry Surely this Koran guides to the way that is straightest 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
17:9 This Quran guides to what is more upright, and it gives glad tidings 
to those who acknowledge, those who do good work that they will have 
a great reward. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
17:9 This Quran guides to what is more upright, 
7 Abdel Haleem 
9 This Qur_an does indeed show the straightest way. It gives the faithful 
who do right the good news that they will have a great reward and 
7 Abdel Haleem 
This Qur_an does indeed show the straightest way. 
8 Khan 
Surely, this Quran guides to the most upright way and gives good news 
to the believers who do good deeds, so that they will have a great reward 
(Al-Isra 17:9, English - Wahiduddin Khan) 
8 Khan Surely, this Quran guides to the most upright way 
9 Elias 
Surely this Qur’aan leads to a path that is straight (just and upright) and 
it conveys the good news to the Mu’mineen who do god deeds that they 
shall have a great reward.  
9 Elias Surely this Qur’aan leads to a path that is straight (just and upright) 
10 Usmani 
9. Surely, this Qur’an guides to something that is most straightforward, 
and gives glad tidings to the believers who do good deeds that ready for 
them there is a great reward, 
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10 Usmani Surely, this Qur’an guides to something that is most straightforward 
11 Asad 
VERILY, this Qur'an shows the way to all that is most upright, and gives 
the believers who do good deeds the glad tiding that theirs will be a 
great reward; (Al-Isra 17:9, English - Muhammad Asad) 
11 Asad VERILY, this Qur'an shows the way to all that is most upright 
12 Malik 
Surely this Qur’an guides to the Way which is perfectly straight and 
gives the good news to the believers who do good that they shall have a 
magnificent reward;[9]  
12 Malik Surely this Qur’an guides to the Way which is perfectly straight 
13 Shakir 
[17.9] Surely this Quran guides to that which is most upright and gives 
good news to the believers who do good that they shall have a great 
reward 
13 Shakir [17.9] Surely this Quran guides to that which is most upright 
14 Ghali 
9. Surely this Qur‟an guides to (the way) that is more upright, and gives 
good tidings to the believers who do deeds of righteousness that they 
will a great reward, 
14 Ghali Surely this Qur‟an guides to (the way) that is more upright, 
15 Pickthall 
Lo! this Qur´an guideth unto that which is straightest, and giveth tidings 
unto the believers who do good works that theirs will be a great reward. 
(Al-Isra 17:9, English - Pickthall) 
15 Pickthall Lo! this Qur´an guideth unto that which is straightest, 
16 Sarwar This Quran shows the way to that which is the most upright and gives to the righteous believers the glad news of a great reward. (17:9) 
16 Sarwar This Quran shows the way to that which is the most upright 
17 al-Hilali & Khan 
Verily, this Quran guides to that which is most just and right and gives 
glad tidings to the believers (in the Oneness of Allah and His 
Messenger, Muhammad SAW, etc.). who work deeds of righteousness, 
that they shall have a great reward (Paradise). (Al-Isra 17:9, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
Verily, this Quran guides to that which is most just and right 
18 al-Mehri 
9. Indeed, this Qur’an guides to that which is most suitable and gives 
good tidings to the believers who do righteous deeds that they will have 
a great reward. 
18 al-Mehri Indeed, this Qur’an guides to that which is most suitable 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly this Quran guides toward that which is most upright, and gives 
glad tidings to the believers who perform righteous deeds that theirs 
shall be a great reward, 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly this Quran guides toward that which is most upright, 
20 Ahmed Surely, this Qur’an guides to what is most upright, and gives good news of a great reward to those who accept it, and benefit the creation. 
20 Ahmed Surely, this Qur’an guides to what is most upright, 
21 Ahamed 
17.9. Surely, this Quran guides to what is just and right and gives the 
good news to the believers who work deeds of righteousness, that they 
shall have a great reward (of Paradise); 
21 Ahamed Surely, this Quran guides to what is just and right 
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22 Irving 
8. Perhaps your Lord may show mercy to you. If you should turn 
back, We will go back (too) and turn Hell into a confinement for 
disbelievers! This Qur'an guides one to something that is more 
straightforward and reassures believers who perform honorable 
actions; they shall have great earnings. Nevertheless We have 
reserved painful torment for those who do not believe in the 
Hereafter. 
11. Man appeals for evil during his appeal for good; everyman has 
been so hasty! 
22 Irving This Qur'an guides one to something that is more straightforward 
23 Tahir ul-Qadri 
ndeed, this Qur’an leads to that (destination) which is most right, and 
gives this good news to those believers who do righteous works, that for 
them is a mighty reward, 
23 Tahir ul-Qadri 
ndeed, this Qur’an leads to that (destination) which is most right, 
24 Itani 9. This Quran guides to what is most upright; and it gives good news to the believers who do good deeds, that they will have a great reward. 
24 Itani This Quran guides to what is most upright;  
25 
The 
Monotheist 
Group 
17:9 This Qur’an guides to that which is more upright, and it gives glad 
tidings to the believers who do good works that they will have a 
bountiful reward. 
25 
The 
Monotheist 
Group This Qur’an guides to that which is more upright, 
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1 Ali 
22. Take not with Allah another object of worship;(2202) or thou (O 
man!) wilt sit in disgrace and 
destitution.(2203) 
2202 The seeming inequality of gifts to men might make short-sighted 
men impugn the impartiality of Allah. But the fault lies with such men's 
own want of knowledge and want of Faith. There is no excuse for them 
to seek other objects of worship than Allah. For there is none worthy of 
worship except Allah. 
2203 If foolish men turn to false objects of worship, they will not only 
be disappointed, but they will lose the respect of their own fellow-men, 
and spiritually they will be reduced to destitution. All their talents and 
their words will be of no avail. 
1 Ali Take not with Allah another object of worship;(2202) 
2 Qarai Do not set up another god besides Allah, or you will sit blameworthy, forsaken. 
2 Qarai Do not set up another god besides Allah, 
3 Unal 22. Do not set up another deity besides God, or you will be sitting disgraced and forsaken. 
3 Unal Do not set up another deity besides God 
4 Omar & Omar 
22. Do not set up another god with Allâh, lest you remain debased and 
forsaken. 
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4 Omar & Omar 
Do not set up another god with Allâh 
5 Arberry Set not up with God another god, or thou wilt sit condemned and forsaken. (Al-Isra 17:22, English - A. J. Arberry) 
5 Arberry Set not up with God another god 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
17:22 Do not set up with God another god; or you will find yourself 
disgraced, abandoned. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Do not set up with God another god 
7 Abdel Haleem 
22 Set upa no other god beside God, or you will end up disgraced and 
forsaken. 
a This verb is addressed to mankind as a whole (Razi). 
7 Abdel Haleem 
Set up a no other god beside God 
a This verb is addressed to mankind as a whole (Razi). 
8 Khan Do not set up any other deity beside God, lest you incur disgrace, and be forsaken. (Al-Isra 17:22, English - Wahiduddin Khan) 
8 Khan Do not set up any other deity beside God 
9 Elias 
Do not take on (believe in) any Ilaah together with Allaah, for then you 
will be reproached (condemned to Jahannam) and without help (against 
Allaah’s punishment).  
9 Elias Do not take on (believe in) any Ilaah together with Allaah, 
10 Usmani 22. Do not set up any other god along with Allah, otherwise you will sit condemned, forsaken. 
10 Usmani Do not set up any other god along with Allah 
11 Asad 
DO NOT set up any other deity side by side with God, lest thou find 
thyself disgraced and forsaken: (Al-Isra 17:22, English - Muhammad 
Asad) 
11 Asad DO NOT set up any other deity side by side with God 
12 Malik Do not associate another deity with Allah, lest you sit back, condemned, forsaken.[22] 
12 Malik Do not associate another deity with Allah 
13 Shakir [17.22] Do not associate with Allah any other god, lest you sit down despised, neglected. 
13 Shakir Do not associate with Allah any other god 
14 Ghali 22. Do not make up with Allah another god, for then you will sit reprobated (and) abandoned. 
14 Ghali Do not make up with Allah another god 
15 Pickthall Set not up with Allah any other god (O man) lest thou sit down reproved, forsaken. (Al-Isra 17:22, English - Pickthall) 
15 Pickthall Set not up with Allah any other god 
16 Sarwar Do not consider anything equal to Allah lest you become despised and neglected. (17:22) 
16 Sarwar Do not consider anything equal to Allah 
17 al-Hilali & Khan 
Set not up with Allah any other ilah (god), (O man)! (This verse is 
addressed to Prophet Muhammad SAW, but its implication is general to 
all mankind), or you will sit down reproved, forsaken (in the Hell-fire). 
(Al-Isra 17:22, English - Hilali & Khan) 
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17 al-Hilali & Khan 
Set not up with Allah any other ilah (god), 
18 al-Mehri 22. Do not make [as equal] with God another deity and [thereby] become censured and forsaken. 
18 al-Mehri Do not make [as equal] with God another deity 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do not set up another god along with God, lest you sit blameworthy, 
forsaken. 
22This is one of many repeated Quranic warnings against “setting 
up” partners (e.g., 3:151; 4:48; 13:16), equals (e.g., 2:22; 14:30; 41:9), 
or other gods along with God, that is, establishing them as objects of 
worship (see also 15:95–96; 17:39; 50:26). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do not set up another god along with God 
20 Ahmed 
Do not set up gods besides God. If you run manmade systems, 
disregarding the Permanent Values, you will face an embarrassing 
failure. 
20 Ahmed Do not set up gods besides God. 
21 Ahamed 17.22. Do not take with Allah another god for worship; Or you (O man!) will sit in disgrace and neglect. 
21 Ahamed Do not take with Allah another god for worship 
22 Irving 22. Do not place any other deity alongside God, lest you sit back, condemned, forsaken. 
22 Irving Do not place any other deity alongside God 
23 Tahir ul-Qadri 
(O listener!) Do not set up another god along with Allah (lest) you 
should sit back condemned (and) forsaken. 
23 Tahir ul-Qadri 
O listener!) Do not set up another god along with Allah 
24 Itani 22. Do not set up another god with God, lest you become condemned and damned. 
24 Itani Do not set up another god with God,  
25 
The 
Monotheist 
Group 
17:22 Do not make with God another god, or you will find yourself 
disgraced, abandoned. 
25 
The 
Monotheist 
Group 22 Do not make with God another god, 
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1 Ali 
12. We bestowed (in the past) Wisdom on Luqman:(3593) "Show (thy) 
gratitude to Allah." Any who is (so) grateful does so to the profit of his 
own soul: but if any is ungrateful, verily(3594) Allah is free of all wants, 
Worthy of all praise. 3593 The sage Luqman, after whom this Surah is 
called, belongs to Arab tradition. Very little is known of his life. He is 
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usually associated with a long life, and his title is Mu'ammar (the long-
lived). He is referred by some to the age of the 'Ad people, for whom 
see n. 1040 to 7:65. He is the type of perfect wisdom. It is said that he 
belonged to a humble station in life, being a slave or a carpenter, and 
that he refused worldly power and a kingdom. Many instructive 
apologues are credited to him, similar to Aesop's Fables in Greek 
tradition. The identification of Luqman and Aesop has no historical 
foundation, though it is true that the traditions about them influenced 
each other. 3594 Cf. 14:8. The basis of moral Law is man's own good, 
and not any benefit to Allah, for Allah is above all needs, and "worthy 
of all praise"; i.e., even in praising Him, we do not advance His glory. 
When we obey His Will, we bring our position into conformity with our 
own nature as made by Him. 
1 Ali but if any is ungrateful, verily(3594) Allah is free of all wants, Worthy of all praise. 
2 Qarai 
12 Certainly We gave Luqman wisdom, saying, ‘Give thanks to Allah; 
and whoever gives thanks, gives thanks only for his own sake. And 
whoever is ungrateful, [let him know that] Allah is indeed all-sufficient, 
all-laudable.’ 
2 Qarai And whoever is ungrateful, [let him know that] Allah is indeed all-sufficient, all-laudable. 
3 Unal 
12. We surely granted wisdom2 to Luqmān,3 and said: “Give thanks to 
God.” Whoever gives thanks to God, gives thanks but for (the good of) 
his own soul; and whoever is ungrateful, surely God is the All-Wealthy 
and Self-Sufficient (absolutely independent of the whole creation), All-
Praiseworthy. 
2. For an explanation of wisdom, see sūrah 2: 129, note 108, and 
269, note 159. 
3. Luqmān is one of the three persons – the other two being Dhu’l-
Qarnayn and ‘Uzayr – mentioned in the Qur’ān about whom it is not 
clear whether they were Prophets or not. Luqmān was widely known in 
Arabia before the advent of Islam for his wisdom and spiritual maturity. 
Some traditions say that he was from Abyssinia and lived in Egypt (al-
Mawdūdī, Tafhīm, “Sūrah Luqmān,” note 17). According to some other 
traditions, he was the nephew of Prophet Ayyūb (Job), upon him be 
peace, and lived long enough to see Prophet Dāwūd (David) and Prophet 
Yūnus (Jonah), upon them both be peace (Yazır, 6: 3842). 
3 Unal 
and whoever is ungrateful, surely God is the All-Wealthy and Self-
Sufficient (absolutely independent of the whole creation), All-
Praiseworthy. 
4 Omar & Omar 
12. BEHOLD! We bestowed wisdom on Luqmân and said, ‘Give thanks 
to Allâh, for he who gives thanks does it only for his own good; and he 
who shows ingratitude (should know that) Allâh (needs no gratitude, 
He) is Self- Sufficient, Praiseworthy (in His own right). 
4 Omar & Omar 
and he who shows ingratitude (should know that) Allâh (needs no 
gratitude, He) is Self- Sufficient, Praiseworthy (in His own right). 
5 Arberry 
Indeed, We gave Lokman wisdom: 'Give thanks to God. Whosoever 
gives thanks gives thanks only for his own soul's good, and whosoever 
is ungrateful -- surely God is All-sufficient, All-laudable.' (Luqman 
31:12, English - A. J. Arberry) 
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5 Arberry and whosoever is ungrateful -- surely God is All-sufficient, All-laudable.' (Luqman 31:12, English - A. J. Arberry) 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
31:12 We had given Luqman the wisdom: "You shall be thankful to 
God, and whoever is thankful is being thankful for his own good. As for 
whosoever rejects, then God is Rich, Praiseworthy." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban As for whosoever rejects, then God is Rich, Praiseworthy." 
7 Abdel Haleem 
12We endowed Luqman with wisdom: ‘Be thankful to God: whoever 
gives thanks benefits his own soul, and as for those who are thankless–
–God is self-sufficient, worthy of all praise.’ 
7 Abdel Haleem 
and as for those who are thankless––God is self-sufficient, worthy of all 
praise.’ 
8 Khan 
We bestowed wisdom on Luqman, saying, "Be grateful to God: he who 
is grateful, is grateful only for the good of his own soul. But if anyone 
is ungrateful, then surely God is self-sufficient and praiseworthy." 
(Luqman 31:12, English - Wahiduddin Khan)) 
8 Khan But if anyone is ungrateful, then surely God is self-sufficient and praiseworthy." 
9 Elias 
We certainly granted (great) wisdom to Luqmaan (inspiring him) to 
express gratitude to Allaah (for the knowledge and wisdom Allaah gave 
him). Whoever is grateful to Allaah, expresses gratitude for his own 
benefit (because his gratitude benefits only himself when Allaah 
rewards him and increases His favours to him)> As for him who is 
ungrateful, Allaah is certainly Independent (not in need of his gratitude), 
Most Worthy of praise (Allaah deserves praise regardless of wheher 
man praises Him or not) 
9 Elias 
As for him who is ungrateful, Allaah is certainly Independent (not in 
need of his gratitude), Most Worthy of praise (Allaah deserves praise 
regardless of wheher man praises Him or not) 
10 Usmani 
12. We gave wisdom to Luqman, and said, “Be grateful to Allah;” and 
whoever is grateful is, in fact, grateful for his own benefit, and whoever 
is ungrateful, then Allah is free of all needs, worthy of all praise. 
10 Usmani and whoever is ungrateful, then Allah is free of all needs, worthy of all praise 
11 Asad 
and, indeed, we granted this wisdom unto Luqman: “Be grateful unto 
God - for he who is grateful (unto Him) is but grateful for the good of 
his own self; whereas he who chooses to be ungrateful (ought to know 
that), verily, God is self-sufficient, ever to be praised!” (Luqman 31:12, 
English - Muhammad Asad) 
11 Asad whereas he who chooses to be ungrateful (ought to know that), verily, God is self-sufficient, ever to be praised! 
12 Malik 
We gave wisdom to Luqmãn so that he may be grateful to Allah. The 
one who pays thanks, does so for his own good; and the one who denies 
His favors, should know that Allah is certainly free of all wants, worthy 
of all praise.[12]   
12 Malik and the one who denies His favors, should know that Allah is certainly free of all wants, worthy of all praise.[ 
13 Shakir And certainly We gave wisdom to Luqman, saying: Be grateful to Allah. And whoever is grateful, he is on!y grateful for his own soul; and 
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whoever is ungrateful, then surely Allah is Self-sufficient, Praised. 
(Luqman 31:12, English - Mohammad Habib Shakir) 
13 Shakir and whoever is ungrateful, then surely Allah is Self-sufficient, Praised. 
14 Ghali 
12. And indeed We already brought Luqman (the) wisdom, saying, 
“Give thanks to Allah. And whoever gives thanks (to Allah), then surely 
he gives thanks only for himself; (i.e., for his own benefit) and whoever 
disbelieves, then surely Allah is Ever-Affluent, Ever-Praiseworthy.”  
14 Ghali and whoever disbelieves, then surely Allah is Ever-Affluent, Ever-Praiseworthy.” 
15 Pickthall 
And certainly We gave wisdom to Luqman, saying: Be grateful to Allah. 
And whoever is grateful, he is on!y grateful for his own soul; and 
whoever is ungrateful, then surely Allah is Self-sufficient, Praised. 
(Luqman 31:12, English - Mohammad Habib Shakir) 
15 Pickthall and whoever is ungrateful, then surely Allah is Self-sufficient, Praised. 
16 Sarwar 
We gave wisdom to Luqmān so that he would give thanks to Allah. 
Those who give thanks to Allah do so for their own good. Those who 
are ungrateful should know that Allah is Selfsufficient and 
Praiseworthy. (31:12) 
16 Sarwar Those who are ungrateful should know that Allah is Selfsufficient and Praiseworthy. 
17 al-Hilali & Khan 
And indeed We bestowed upon Luqman Al-Hikmah (wisdom and 
religious understanding, etc.) saying: "Give thanks to Allah," and 
whoever gives thanks, he gives thanks for (the good of) his ownself. 
And whoever is unthankful, then verily, Allah is All-Rich (Free of all 
wants), Worthy of all praise. (Luqman 31:12, English - Hilali & Khan) 
17 al-Hilali & Khan 
And whoever is unthankful, then verily, Allah is All-Rich (Free of all 
wants), Worthy of all praise. 
18 al-Mehri 
12. And We had certainly given Luqman wisdom [and said], “Be 
grateful to God.” And whoever is grateful is grateful for [the benefit of] 
himself. And whoever denies [His favor] - then indeed, God is Free of 
need and Praiseworthy. 
18 al-Mehri And whoever denies [His favor] - then indeed, God is Free of need and Praiseworthy 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And indeed We gave Luqmān wisdom: “Give thanks to God!” And 
whosoever gives thanks, he gives thanks for his own sake. And 
whosoever is ungrateful, truly God is Self-Sufficient, Praised. 
12Vv. 12–13 provide the only direct reference to Luqmān in the 
Quran. There is extensive debate regarding his identity. A minority of 
commentators propose that he was a pre-Islamic Arabian prophet (Ṭ, 
Z), but most commentators maintain that he was simply a righteous man 
(IK, Ṭ) or a sage (ḥakīm). Some identify him as a Nubian, an Ethiopian, 
or an Egyptian slave (IK, Ṭ, Z). Others claim that he was the nephew of 
the Prophet Job who lived a thousand years and acquired knowledge 
from the prophet David (Z), or that he was a judge among the people of 
Israel (Z). In the modern period, some scholars have attempted to 
identify him with such ancient figures as Prometheus, Alcmaeon, or the 
Biblical Balaam. It is most likely that he was a pre-Islamic Arabian sage 
revered during the time of Muhammad. That he was given wisdom is 
thus interpreted to mean comprehension and understanding rather than 
revelation (Ṭ). 
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Thankfulness toward God is for one’s own benefit, because God 
gives generously in accord with one’s thankfulness toward Him (Ṭ). 
Whosoever is ungrateful is ungrateful to the detriment of his or her own 
soul (Ṭ), as in 30:44 and 35:39: Whosoever disbelieves, his disbelief is 
to his detriment (cf. 40:28). In this context, that God is Self-Sufficient 
means that He has no need for human gratitude, since it adds nothing to 
God (Ṭ, Z), but that human beings are in need of being grateful toward 
God. That God is Praised means that it is in God’s Nature to be praised 
whether human beings praise God or not (Ṭ, Z). From this perspective, 
participating in the praise of God is itself a gift for which human beings 
should give thanks. 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And whosoever is ungrateful, truly God is Self-Sufficient, Praised. 
20 Ahmed 
We granted this wisdom to Luqman, “Be grateful to God, for whoever 
is grateful is but grateful for the good of his own ‘self’. And whoever 
chooses to be ungrateful, must know that God is Absolutely 
Independent, Owner of all praise.” [He is in no need of your praises on 
rosary-beads and chanting. Gratefulness is not limited to verbal 
acknowledgement of gratitude. Divine bounties must be shared with 
fellow humans for true gratitude] 
20 Ahmed 
And whoever chooses to be ungrateful, must know that God is 
Absolutely Independent, Owner of all praise.” [He is in no need of your 
praises on rosary-beads and chanting. Gratefulness is not limited to 
verbal acknowledgement of gratitude. Divine bounties must be shared 
with fellow humans for true gratitude] 
21 Ahamed 
31.12.. And indeed, We gave Wisdom to Luqman saying: "Give (your) 
thanks to Allah." And anyone who is grateful does this to benefit his 
own soul: And if anyone is ungrateful, surely, Allah is free of all wants 
(Ghani), Worthy of all Praise 
21 Ahamed And if anyone is ungrateful, surely, Allah is free of all wants (Ghani), Worthy of all Praise 
22 Irving 
12. We gave Luqman wisdom: "Give thanks to God. Anyone who 
gives thanks, merely gives thanks for his own sake; while anyone 
who is ungrateful [will find] God is Transcendent, Praiseworthy." 
22 Irving while anyone who is ungrateful [will find] God is Transcendent, Praiseworthy." 
23 Tahir ul-Qadri 
12. And surely, We blessed Luqman with wisdom and sound judgment 
(and said to him:) ‘Be grateful to Allah. And whoever gives thanks gives 
thanks for his own good; and whoever shows ingratitude, then surely 
Allah is Self-Sufficient, Worthy of all praise.’ 
23 Tahir ul-Qadri 
; and whoever shows ingratitude, then surely Allah is Self-Sufficient, 
Worthy of all praise.’ 
24 Itani 
12. We endowed Luqman with wisdom, “Give thanks to God.” 
Whoever is appreciative— is appreciative for the benefit of his own 
soul. And whoever is unappreciative— God is Sufficient and 
Praiseworthy. 
24 Itani And whoever is unappreciative— God is Sufficient and Praiseworthy. 
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25 
The 
Monotheist 
Group 
31:12 And We had given Luqmaan the wisdom: “You shall be thankful 
to God, and whoever is thankful is being thankful for his own good. As 
for whoever rejects, then God is Rich, Praiseworthy.” 
25 
The 
Monotheist 
Group As for whoever rejects, then God is Rich, Praiseworthy.” 
26 
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1 Ali 
15. "But if they strive(3597) to make thee join in worship with Me 
things of which thou hast no knowledge, obey them not; yet bear them 
company in this life with justice (and consideration), and follow the way 
of those who turn to me (in love):(3598) in the end the return of you all 
is to Me, and I will tell you the truth (and meaning)(3599) of all that ye 
did." 3597 Where the duty to man conflicts with the duty to Allah, it 
means that there is something wrong with the human will, and we 
should obey Allah rather than man. But even here, it does not mean that 
we should be arrogant or insolent. To parents and those in authority, we 
must be kind, considerate, and courteous, even where they command 
things which we should not do and therefore disobedience becomes our 
highest duty. The worship of things other than Allah is the worship of 
false things, things which are alien to our true knowledge, things that go 
against our own pure nature as created by Allah. 3598 In any apparent 
conflict of duties our standard should be Allah's Will, as declared to us 
by His command. That is the way of those who love Allah and their 
motive in disobedience to parents or human authority where 
disobedience is necessary by Allah's Law, is not self-willed rebellion or 
defiance, but love of Allah, which means the true love of man in the 
highest sense of the word. And the reason we should give is, "Both you 
and I have to return to Allah: therefore not only must I follow Allah's 
Will, but you must command nothing against Allah's will." 3599 These 
conflicts may appear to us strange and puzzling in this life. But in 
Allah's Presence we shall see their real meaning and significance. It may 
be that that was one way in which our true mettle could be tested: for it 
is not easy to disobey and love man at the same time. 
1 Ali in the end the return of you all is to Me 
2 Qarai 
15 But if they urge you to ascribe to Me as partner that of which you 
have no knowledge, then do not obey them. Keep their company 
honourably in this world and follow the way of him who turns to Me 
penitently. Then to Me will be your return, whereat I will inform you 
concerning what you used to do. 
2 Qarai Then to Me will be your return 
3 Unal 
15. But if they strive with you to make you associate with Me something 
of which you certainly have no knowledge (and which is absolutely 
contrary to the Knowledge), do not obey them. Even then, treat them 
with kindness and due consideration in respect of (the life of) this world. 
Follow the way of him who has turned to Me with utmost sincerity and 
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committed himself to seeking My approval. Then, (Oall human beings,) 
to Me is your return, and then I will make you understand all that you 
were doing (and call you to account). 
3 Unal Then, (Oall human beings,) to Me is your return, 
4 Omar & Omar 
15. “But if they (-the parents) impose upon you to set up equals with 
Me, the things that you know to be nothing at all, do not obey them (so 
far as this wish of theirs is concerned). Yet keep company with them 
showing uniform courtesy, love and kindness to them in (all) worldly 
affairs. But (in spiritual matters) follow the way of one who turns to Me 
(in obedience and repentance). Then to Me will be the ultimate return 
of you all and I shall inform you all about your deeds”.’ 
4 Omar & Omar Then to Me will be the ultimate return of you all 
5 Arberry 
But if they strive with thee to make thee associate with Me that whereof 
thou hast no knowledge, then do not obey them. Keep them company 
honourable in this world; but follow the way of him who turns to Me. 
Then unto Me you shall return, and I shall tell you what you were 
doing.') (Luqman 31:15, English - A. J. Arberry) 
5 Arberry Then unto Me you shall return 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
31:15 If they strive to make you set up any partners besides Me, then do 
not obey them. But continue to treat them amicably in this world. You 
shall follow only the path of those who have sought Me. Ultimately, you 
all return to Me, then I will inform you of everything you have done. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban Ultimately, you all return to Me, 
7 Abdel Haleem 
15 If they strive to make you associate with Me anything about which 
you have no knowledge,a then do not obey them. Yet keep their 
company in this life according to what is right, and follow the path of 
those who turn to Me. You will all return to Me in the end, and I will 
tell you everything that you have done. a i.e. scriptural proof. 
7 Abdel Haleem You will all return to Me in the end 
8 Khan 
But if they press you to associated something with me about which you 
have no knowledge, do not obey them. Yet be kind to them in this world 
and follow the path of those who turn to me. You will all return to Me 
in the end, and I will tell you everything that you have done. 
8 Khan You will all return to Me in the end 
9 Elias 
While you should always obey your parents, you many not obey them 
when they command you to do anything that violates the Shari’ah, 
Therefore,) If they (your parents) force you to ascribe such partners to 
Me, about which you have no knowledge, then do not obey them but 
(this is not excuse to ill-treat them or to sever relations with them 
because you should still) cordially associate with them in this world. 
Follow the path of him who turns to Me. Thereafter, (after you ave lived 
your life in this world,) your return will be to Me (after death) and I will 
inform you of what you used to do (when shall reward the good and 
punish the evil). 
9 Elias hereafter, (after you ave lived your life in this world,) your return will be to Me (after death) 
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10 Usmani 
15. However, if they force you to ascribe partners to Me about whom 
you (can) have no (source of) knowledge, then do not obey them. 
Remain with them in this world with due fairness, but follow the way 
of the one who has turned himself towards Me. Then, towards Me is 
your return, so I shall tell you what you had been doing.” 
10 Usmani Then, towards Me is your return 
11 Asad 
“‘(Revere thy parents;) yet should they endeavour to make thee ascribe 
divinity, side by side with Me, to something which thy mind cannot 
accept (as divine), obey them not; but (even then) bear them company 
in this world’s life with kindness, and follow the path of those who turn 
towards Me. In the end, unto Me you all must return; and thereupon I 
shall make you (truly) understand all that you were doing (in life).’ 
(Luqman 31:15, English - Muhammad Asad) 
11 Asad In the end, unto Me you all must return 
12 Malik 
If they argue with you to commit shirk, of which you have no 
knowledge, then do not obey them; however you should still treat them 
kindly in this world, but follow the way of that individual who has 
turned to Me. After all, to Me is your return; then I will inform you about 
the reality of all that you have done.”[15]  
12 Malik After all, to Me is your return; 
13 Shakir 
And if they contend with you that you should associate with Me what 
you have no knowledge of, do not obey them, and keep company with 
them in this world kindly, and follow the way of him who turns to Me, 
then to Me is your return, then will I inform you of what you did-- 
(Luqman 31:15, English - Mohammad Habib Shakir) 
13 Shakir then to Me is your return 
14 Ghali 
15. And in case they (both) strive with you that you associate with Me 
that of which you have no knowledge, then do not obey them, and keep 
them company in the present (life) (Literally: the lowly “life”, i.e., the 
life of this world) with beneficence. And closely follow the way of him 
who (turns) penitent to Me. Thereafter to Me will be your return; then I 
will (fully) inform you of whatever you were doing.” 
14 Ghali Thereafter to Me will be your return 
15 Pickthall 
But if they strive with thee to make thee ascribe unto Me as partner that 
of which thou hast no knowledge, then obey them not. Consort with 
them in the world kindly, and follow the path of him who repenteth unto 
Me. Then unto Me will be your return, and I shall tell you what ye used 
to do - (Luqman 31:15, English - Pickthall) 
15 Pickthall Then unto Me will be your return, 
16 Sarwar 
If they try to force you to consider things equal to Me, of which you 
have no knowledge, do not obey them. Maintain lawful relations with 
them in this world and follow the path of those who turn in repentance 
to Me. To Me you will all return and I shall tell you all that you have 
done. (31:15) 
16 Sarwar To Me you will all return 
17 al-Hilali & Khan 
But if they (both) strive with you to make you join in worship with Me 
others that of which you have no knowledge, then obey them not, but 
behave with them in the world kindly, and follow the path of him who 
turns to Me in repentance and in obedience. Then to Me will be your 
return, and I shall tell you what you used to do. (Luqman 31:15, English 
- Hilali & Khan) 
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17 al-Hilali & Khan Then to Me will be your return, 
18 al-Mehri 
15. But if they endeavor to make you associate with Me that of which 
you have no knowledge,1086 do not obey them but accompany them in 
[this] world with appropriate kindness and follow the way of those who 
turn back to Me [in repentance]. Then to Me will be your return, and I 
will inform you about what you used to do. 1086 See footnote to 29:8. 
18 al-Mehri Then to Me will be your return 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
But if they strive to make you ascribe as a partner unto Me that of which 
you have no knowledge, then obey them not. Consort with them in the 
world in a kindly manner, and follow the way of those who turn in 
repentance unto Me. Then unto Me is your return, and I shall inform 
you of that which you used to do. 
15Although this verse should be understood as a general address to all 
human beings (Ṭū), according to several accounts this verse and the 
preceding one were revealed in connection with Saʿd ibn Mālik. Saʿd 
had always honored his mother, but when he embraced Islam, his 
mother asked him to leave Islam, saying that if he persisted, she would 
not eat or drink until she died, and people would all declare his shame 
by saying that he had killed his mother. But after two days she gave up 
her hunger strike when she saw that it had no effect upon him (IK, Q, 
Ṭ). The command to follow the way of those who turn in repentance 
unto God is understood as an address to all human beings to follow the 
way of the prophets (Q) or the way of the Prophet Muhammad (Qm, Ṭs) 
as well as the way of the believers (Ṭs, Ṭū). Some who read the verse 
as addressing the situation of Saʿd ibn Mālik understand it as a 
command to follow the way of Abū Bakr, under whose tutelage Saʿd is 
reported to have entered Islam (Q, Ṭ, W). This is one of several verses 
where it is said that at the Final Judgment, God will inform people about 
their actions in this life; see also 5:14, 105; 6:60, 108, 159; 9:94, 105; 
10:23; 24:64; 29:8; 31:23; 39:7; 41:50; 58:6–7; 62:8; 64:7; 75:13. In this 
context, God’s “informing” human beings stands as a reminder that 
among the things for which they will be called to account are their 
attitude and actions toward parents 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Then unto Me is your return 
20 Ahmed 
Yet, if they strive to make you ascribe partners to Me, you will have no 
such knowledge, so obey them not. However, bear them company in 
this world with kindness. And follow the path of those who turn toward 
Me. In the end, all of you will return to Me. And thereupon I will make 
you understand all that you did.” 
20 Ahmed In the end, all of you will return to Me. 
21 Ahamed 
31.15. "But if they (the parents) try hard to make you join (others) in 
worship with Me things about which you have no knowledge, then do 
not obey them; But stay with them through this life in a just manner (and 
pay regard for them), and follow the way of those who come back to Me 
(with love): In the end, the return for all of you is to Me, and I will tell 
you the truth (and meaning) of everything that you did." 
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21 Ahamed In the end, the return for all of you is to Me 
22 Irving 
Yet if either of them should strive to make you associate anything with 
Me which you have no knowledge about, do not obey them although 
you should (still) keep company with both of them properly during 
[their life in] this world. Follow the way of anyone who feels concerned 
about Me. Then to Me will be your return and I shall notify you about 
whatever you have been doing.) 
22 Irving Then to Me will be your return 
23 Tahir ul-Qadri 
15. And if both of them contend with you that you should associate 
(others) with Me, of which you have no knowledge, then do not obey 
them. And cooperate with them in worldly affairs in a decent manner. 
But (in the matter of faith and the Last Hour and the related affairs) 
follow someone who adopts the path of turning to Me in repentance and 
submitting to My injunctions. Then you are to return to Me alone. So I 
shall inform you about the works that you used to do.’ 
23 Tahir ul-Qadri Then you are to return to Me alone. 
24 Itani 
15. But if they strive to have you associate with Me something of which 
you have no knowledge, do not obey them. But keep them company in 
this life, in kindness, and follow the path of him who turns to Me. Then 
to Me is your return; and I will inform you of what you used to do. 
24 Itani Then to Me is your return 
25 
The 
Monotheist 
Group 
31:15 If they strive to make you set up any partners besides Me, then do 
not obey them. But continue to treat them amicably in this world. You 
shall follow only the path of those who have sought Me. Ultimately, you 
all return to Me, then I will inform you of everything you have done. 
25 
The 
Monotheist 
Group Ultimately, you all return to Me 
27 Q39: 30 
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1 Ali 
30. Truly thou wilt die(4289) (one day), and truly they (too) will die 
(one day). 
4289 Even the prophets are not exempt from bodily death, much less 
the righteous, but they live in their beneficent work and the memories 
they leave behind them. All men have to die, good and alike. But there 
is a life after death, and in that life all the unexplained things about 
which people dispute in this world will be made clear in the presence of 
Allah. 
1 Ali Truly thou wilt die(4289) (one day), and truly they (too) will die (one day). 
2 Qarai You will indeed die, and they [too] will die indeed. 
2 Qarai You will indeed die, and they [too] will die indeed 
3 Unal 30. You will surely die (one day), and surely they (too) will die. 
3 Unal You will surely die (one day), and surely they (too) will die. 
4 Omar & Omar 
30. (One day), you will surely die and so shall they (after a brief span 
of life). 
4 Omar & Omar 
(One day), you will surely die and so shall they (after a brief span of 
life). 
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5 Arberry Thou art mortal, and they are mortal 
5 Arberry Thou art mortal, and they are mortal 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
39:30 You will die, and they will die. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
You will die, and they will die. 
7 Abdel Haleem 
30 You [Prophet] will certainly die, and so will they, 
7 Abdel Haleem 
You [Prophet] will certainly die, and so will they 
8 Khan You will die and they too will die 
8 Khan You will die and they too will die 
9 Elias Indeed, you (O rasulullaah) shall certainly die, and the shall die as well. 
9 Elias Indeed, you (O rasulullaah) shall certainly die, and the shall die as well 
10 Usmani 30. Verily, you are to die and they are to die. 
10 Usmani Verily, you are to die and they are to die 
11 Asad Yet, verily thou art bound to die, (O Muhammad,) and, verily, they, too, are bound to die 
11 Asad Yet, verily thou art bound to die, (O Muhammad,) and, verily, they, too, are bound to die 
12 Malik O Prophet, you shall die and they too shall die.[30]  
12 Malik O Prophet, you shall die and they too shall die.[30] 
13 Shakir [39.30] Surely you shall die and they (too) shall surely die. 
13 Shakir [39.30] Surely you shall die and they (too) shall surely 
14 Ghali 30. Surely you will be dead: and surely they (also) will be dead. 
14 Ghali Surely you will be dead: and surely they (also) will be dead 
15 Pickthall Lo! Thou wilt die, and lo! They will die 
15 Pickthall Lo! Thou wilt die, and lo! They will die 
16 Sarwar (Muhammad), you will die and all of them will also die 
16 Sarwar (Muhammad), you will die and all of them will also die 
17 al-Hilali & Khan 
Verily, you (O Muhammad SAW) will die and verily, they (too) will 
die 
17 al-Hilali & Khan 
Verily, you (O Muhammad SAW) will die and verily, they (too) will 
die 
18 al-Mehri Indeed, you are to die, and indeed, they are to die. 
18 al-Mehri Indeed, you are to die, and indeed, they are to die 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ð Surely thou wilt die, and surely they will die. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Surely thou wilt die, and surely they will die 
20 Ahmed (O Prophet) you will die, and they will die. [What counts is how people live their lives] 39:31 
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20 Ahmed (O Prophet) you will die, and they will die. [What counts is how people live their lives] 
21 Ahamed 39.30. Truly, you will die (one day), and truly they will also die (one day). 
21 Ahamed Truly, you will die (one day), and truly they will also die (one day). 
22 Irving 30. You are mortal and they are mortal [too]. 
22 Irving You are mortal and they are mortal [too]. 
23 Tahir ul-Qadri 
30. (O My Esteemed Beloved!) Surely, you will pass away (only to taste 
death) but they will certainly die (for everlasting death.* So the 
difference between the two deaths will be worth seeing). 
* As the two cases cited in the Verse twenty-nine cannot be equal, 
likewise it is said that the passing of the Holy Prophet (blessings and 
peace be upon him) and the death of others can never be equal or alike; 
both are far different in reality and appearance. This example has been 
given just to refute the idea of equality and likeness with regard to the 
glory and dignity of the Prophethood. As the slave of one man is safe 
and secure and a slave shared by many bad masters is ruined—in like 
manner, O My Esteemed Beloved, you are the chosen servant of One 
Master and are His Beloved and intimate servant, so He will keep you 
secure and intact under all circumstances. But these disbelievers are the 
servants of so many idols and self-made gods, and they will make them 
fall victim to eternal extinction like themselves. 
23 Tahir ul-Qadri 
Surely, you will pass away (only to taste death) but they will certainly 
die (for everlasting death.* So the difference between the two deaths 
will be worth seeing). 
24 Itani 30. You will die, and they will die. 
24 Itani You will die, and they will die 
25 
The 
Monotheist 
Group 
You will die, and they will die. 
25 
The 
Monotheist 
Group You will die, and they will die 
28 Q41:54 
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1 Ali 
54. Ah indeed! Are they in doubt concerning the Meeting with their 
Lord?(4525) Ah indeed! It is He that doth encompass all things! 
4525 Short-sighted people may like to think that there may be no 
Judgement But Judgement is inevitable and cannot be escaped, for Allah 
"doth encompass all things." 
1 Ali Ah indeed! It is He that doth encompass all things! 
2 Qarai Look! They are indeed in doubt about the encounter with their Lord! Look! He indeed comprehends all things! 
2 Qarai Look! He indeed comprehends all things! 
3 Unal 
54. Beware! They are in (willful) doubt about the meeting with God 
(because they vainly expect to escape accounting for their deeds, and 
therefore decline to believe in the Qur’an). Beware! He is One Who 
encompasses all things (in His Knowledge and Power). 
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3 Unal Beware! He is One Who encompasses all things (in His Knowledge and Power). 
4 Omar & Omar 
54. Look! They are in disquieting and grave doubt about the meeting 
with their Lord. Beware! He certainly encompasses every thing (in His 
Knowledge and power). 
4 Omar & Omar 
Beware! He certainly encompasses every thing (in His Knowledge and 
power). 
5 Arberry Are they not in doubt touching the encounter with their Lord? Does He not encompass everything? (Fussilat 41:54, English - A. J. Arberry) 
5 Arberry Does He not encompass everything? 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
41:54 Indeed, they are in doubt about meeting their Lord; but He is 
Encompassing over all things. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
but He is Encompassing over all things. 
7 Abdel Haleem 
54Truly, they doubt that they will meet their Lord; truly He 
encompassesa everything. a This is muhit, 
7 Abdel Haleem 
ruly He encompassesa everything. 
a This is muhit, 
8 Khan Yet they still doubt that they will ever meet their Lord. Surely, He encompasses all things. (Fussilat 41:54, English - Wahiduddin Khan) 
8 Khan He encompasses all things. 
9 Elias 
Behold! (the reason for their rejection is that) They doubt meeting their 
Rabb. Behold! He encompasses everything. (He knows everything and 
will punish them for their wrong beliefs and evil actions). 
9 Elias Behold! He encompasses everything. (He knows everything and will punish them for their wrong beliefs and evil actions). 
10 Usmani 54. Beware, they are in doubt about meeting their Lord. Beware, He is the One who encompasses everything. 
10 Usmani Beware, He is the One who encompasses everything. 
11 Asad 
Oh, verily, they are in doubt as to whether they will meet their Sustainer 
(on Judgment Day)! Oh, verily, He encompasses everything!  (Fussilat 
41:54, English - Muhammad Asad) 
11 Asad Oh, verily, He encompasses everything!  (Fussilat 41:54, English - Muhammad Asad) 
12 Malik Still they are in doubt about meeting their Rabb! Yet it is He Who encompasses everything.[54]  
12 Malik Yet it is He Who encompasses everything.[54]  
13 Shakir [41.54] Now surely they are in doubt as to the meeting of their Lord; now surely He encompasses all things. 
13 Shakir Lord; now surely He encompasses all things. 
14 Ghali 54. Verily, they are surely wrangling about the meeting with their Lord! Verily, He is surely Encompassing everything! 
14 Ghali Verily, He is surely Encompassing everything! 
15 Pickthall How! Are they still in doubt about the meeting with their Lord? Lo! Is not He surrounding all things? (Fussilat 41:54, English - Pickthall) 
15 Pickthall Lo! Is not He surrounding all things? 
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16 Sarwar They are certainly doubtful about their meeting with their Lord. Allah indeed encompasses all things. (41:54) 
16 Sarwar Allah indeed encompasses all things. 
17 al-Hilali & Khan 
Verily! They are in doubt concerning the Meeting with their Lord? (i.e. 
Resurrection after their deaths, and their return to their Lord). Verily! 
He it is Who is surrounding all things! (Fussilat 41:54, English - Hilali 
& Khan) 
17 al-Hilali & Khan 
Verily! He it is Who is surrounding all things! 
18 al-Mehri 54. Unquestionably, they are in doubt about the meeting with their Lord. Unquestionably He is, of all things, encompassing. 
18 al-Mehri Unquestionably He is, of all things, encompassing. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Behold! They are in doubt regarding the meeting with their Lord. 
Behold! Truly He encompasses all things. 
54That people doubt the meeting with God refers in general to their 
denial of Resurrection and Judgment and in other verses is associated 
with disbelieving or rejecting God’s signs; see 10:7; 18:105; 29:23; 
30:16. In this vein, the present verse can be seen as a reference to those 
who are veiled from recognizing the signs on the horizons and within 
themselves due to the fact that they are veiled from the Creator by that 
which is created (K). Most understand God’s encompassing all things 
as a reference to God’s Power and Knowledge (IK, Q, R), but, seen in 
light of the other verses, it may refer to God’s Knowledge and Mercy, 
the only two Attributes said to encompass all things, as when the angels 
say, Our Lord, Thou dost encompass all things in Mercy and Knowledge 
(40:7; cf. 6:80; 7:89, 156; 20:98; 65:12). Viewed in relation to the 
interpretation of v. 53 offered by Ibn ʿArabī, God’s encompassing all 
things would refer to the idea that nothing would exist, were it not for 
His Reality, by which every existent thing is made manifest and then 
returns unto Him, as in 28:88: All things perish, save His Face; and 
55:26–27: All upon it passes away. And there remains the Face of thy 
Lord, Possessed of Majesty and Bounty (K). As al-Kāshānī writes, 
“Nothing escapes His Encompassing; otherwise it would not exist, since 
the true nature of everything is the reality of His Knowledge and His 
Being through it, and His Knowledge is the reality of His Self (Dhāt) 
and His Self is the reality of His Being. So nothing escapes His 
Encompassing, since nothing has being, or reality, or self other than 
Him” (K). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Behold! Truly He encompasses all things.  
20 Ahmed Why! Are they still in doubt about the meeting with their Lord? Is He not Omnipresent surrounding everything? 
20 Ahmed Is He not Omnipresent surrounding everything? 
21 Ahamed 
41.54. Listen, indeed! They are in doubt about the Meeting with their 
Lord: Yes indeed! He, it is Who Surrounds (Mu'heet) (and commands) 
all things! 
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21 Ahamed Yes indeed! He, it is Who Surrounds (Mu'heet) (and commands) all things! 
22 Irving 54. Still they [remain] in a quandary about meeting their Lord! Yet He is the One Who embraces everything! 
22 Irving Yet He is the One Who embraces everything! 
23 Tahir ul-Qadri 
 Beware that they are in doubt about the meeting with their Lord. 
Beware! He is the One Who encompasses everything (with His 
Knowledge and Power). 
23 Tahir ul-Qadri 
Beware! He is the One Who encompasses everything (with His 
Knowledge and Power). 
24 Itani 54. Surely they are in doubt about the encounter with their Lord. Surely He comprehends everything. 
24 Itani Surely He comprehends everything. 
25 
The 
Monotheist 
Group 
41:54 Indeed, they are in doubt about meeting their Lord; but He is 
encompassing all things. 
25 
The 
Monotheist 
Group but He is encompassing all things. 
29 
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1 Ali 
51. It is not fitting(4597) for a man that Allah should speak to him 
except by inspiration,(4598) or from behind a veil,(4599) or by the 
sending of a Messenger(4600) to reveal, with Allah’s permission, what 
Allah wills: for He is Most High, Most Wise. 
 
4597 This leads us on to the higher spiritual meaning of verses 49-50, 
as leading up to verses 51-53. Man is but a speck in Allah's creation. 
His growth and family relationships are not by any means comparable 
to Allah's creative acts, whose various stages are referred to in n. 120 to 
2:117, n. 916 to 6:94, and n. 923 to 6:98. That being so in the mysteries 
of man's daily life, how much more profound is the contrast between 
man and Allah in the apprehension of the higher spiritual problems 
concerned with Revelation? How can man be fit to speak to Allah? He 
is not fit. But there are three ways in which Allah, in His infinite Mercy, 
communicates with man, as described in verses 51-53. 
4598 Allah is Most High, Most Wise: man is, in spite of his high destiny, 
often the lowest of the low (95:5). Yet Allah, out of His infinite Mercy 
and Grace, has bestowed His Revelation on man. How does it come 
about? Three ways are mentioned: (1) Wahy, Inspiration: (2) from 
behind a veil; and (3) by the sending of a Messenger: see the notes 
following. Wahy, Inspiration, is interpreted to be of two kinds: (1) a 
suggestion thrown by Allah into the heart or mind of man, by which 
man understands the substance of the Message, whether it is a command 
or prohibition, or an explanation of a great truth; and (2) verbal or literal 
inspiration, by which the actual words of Allah are conveyed in human 
language. (R). 
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4599 Behind a veil: not of course a material veil, but the mystic veil of 
Light. (R). Sahih Muslim relates a tradition that the Prophet said: "His 
veil is Light: were He to withdraw it, then would the august splendors 
of His countenance surely consume everything that comes within His 
Sight." (R). 
 
4600 Messenger: Rasul the angel Gabriel, through whom the revelations 
were given to the Prophet. These spiritual visions, conveying the 
message of Revelation, are the basis of the Qur'an. 
1 Ali 
51. It is not fitting(4597) for a man that Allah should speak to him 
except by inspiration,(4598) or from behind a veil,(4599) or by the 
sending of a Messenger(4600) to reveal, with Allah’s permission, what 
Allah wills: for He is Most High, Most Wise. 
 
2 Qarai 
It is not [possible] for any human that Allah should speak to him1 except 
through revelation or from behind a curtain,2 or send a messenger3 who 
reveals by His permission whatever He wishes. 
2 Qarai 
It is not [possible] for any human that Allah should speak to him1 except 
through revelation or from behind a curtain,2 or send a messenger3 who 
reveals by His permission whatever He wishes 
3 Unal 
51. It is not for any mortal that God should speak to him unless it be by 
Revelation or from behind a veil, or by sending a messenger (angel) to 
reveal, by His leave, whatever He wills (to reveal).17  Surely He is All-
Exalted, All-Wise. 
17. Every human being has the potential to be addressed by God. 
However, in order to use this potential, one has to have attained to 
a certain degree of spiritual and intellectual purity. The Prophets 
had the highest degree of this purity. God’s special speaking to the 
Prophets is called wahy (Revelation). Revelation occurs in three 
ways. One is that God suddenly puts the meaning in the Prophet’s 
heart and he knows that this meaning is from God. This is the first 
way mentioned in the verse as by Revelation. 
The second way or form is that God speaks to a human being from 
behind a veil, as He spoke to the Prophet Moses, upon him be 
peace, in the Valley of Tuwā, from behind a tree; or as He did on 
Mount Sinai, where Moses, upon him be peace, heard God’s 
speech from behind a veil, the identity of which we do not know. 
The third way is that God sends an angel to convey His Message 
to the Prophet. The Qur’ān was revealed to God’s Messenger, upon 
him be peace and blessings, in this way. The archangel Gabriel 
brought it to him. The Messenger, upon him be peace and 
blessings, saw him and heard his speech. 
A person can also receive God’s Message in dreams. If a Prophet 
receives such a message in dream, it is Revelation. An ordinary 
person can also have true dreams through which he or she can 
receive some meaning from the Almighty. Such dreams sometimes 
require interpretation, but sometimes are clear enough not to need 
an interpretation. The meanings or messages an ordinary believer 
receives in true dreams are called “glad heralds” according to a 
Prophetic Tradition (al-Bukhārī, “Ta’bīr,” 5). 
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God also reveals to or inspires in animals (16: 88). This is either an 
intrinsic, constant knowledge deposited in them, or a constant 
orientation or direction from God (see Appendix 9). 
 
3 Unal 
51. It is not for any mortal that God should speak to him unless it be by 
Revelation or from behind a veil, or by sending a messenger (angel) to 
reveal, by His leave, whatever He wills (to reveal).17  Surely He is All-
Exalted, All-Wise. 
 
4 Omar & Omar 
51. It is not given to a human being that Allâh should speak to him 
except by direct revelation or from behind a veil or by sending a 
messenger (- an angel) who should reveal (to him) by His command 
what He pleases. Indeed, He is the Most Sublime, the All-Wise.  
4 Omar & Omar 
51. It is not given to a human being that Allâh should speak to him 
except by direct revelation or from behind a veil or by sending a 
messenger (- an angel) who should reveal (to him) by His command 
what He pleases. Indeed, He is the Most Sublime, the All-Wise. 
5 Arberry 
It belongs not to any mortal that God should speak to him, except by 
revelation, or from behind a veil, or that He should send a messenger 
and he reveal whatsoever He will, by His leave; surely He is All-high, 
All-wise. (Ash-Shura 42:51, English - A. J. Arberry) 
 
5 Arberry 
It belongs not to any mortal that God should speak to him, except by 
revelation, or from behind a veil, or that He should send a messenger 
and he reveal whatsoever He will, by His leave; surely He is All-high, 
All-wise. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
42:51 It is not for any human being that God would speak to him, except 
through inspiration, or from behind a barrier, or by sending a messenger 
to inspire whom e wills by His leave. He is the Most High, Most Wise. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
51 It is not for any human being that God would speak to him, except 
through inspiration, or from behind a barrier, or by sending a messenger 
to inspire whom e wills by His leave. He is the Most High, Most Wise. 
7 Abdel Haleem 
51 It is not granted to any mortal that God should speak to him except 
through revelation or from behind a veil, or by sending a messenger to 
reveal by His command what He will: He is exalted and wise. 
7 Abdel Haleem 
51 It is not granted to any mortal that God should speak to him except 
through revelation or from behind a veil, or by sending a messenger to 
reveal by His command what He will: He is exalted and wise 
8 Khan 
It is not granted to any human being that God should speak to him other 
than by revelation or from behind a veil, or by sending him a messenger, 
so that the messenger may reveal, by His command, whatsoever He will. 
Truly, He is exalted and wise. (Ash-Shura 42:51, English - Wahiduddin 
Khan) 
8 Khan 
It is not granted to any human being that God should speak to him other 
than by revelation or from behind a veil, or by sending him a messenger, 
so that the messenger may reveal, by His command, whatsoever He will. 
Truly, He is exalted and wise. 
9 Elias It is not (fitting) for a human that Allaah speaks to him (face-to-face) unless (Allaah communicates with him) by means of inspiration (by 
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creating a thought in his mind), or from behind a veil (telling him 
something without being seen), or that he sends a messenger (angel) 
who conveys the revelation by Allaah’s command, as he pleases. Verily 
Allaah is Exalted (cannot be seen in this world), the Wise. (This verse 
mentions various ways in which revelation came to the Ambiyaa). 
Note: If he cannot be seen in this world supposing he can be seen in the 
next world because, e.g. he will give his creature the ability to see him 
in that world, if it is this way, then he is the All-Able so he can give 
them the same thing even in this world and his command is no more 
than (be and it will be) this indicate the way the translator will deal with 
the verse of (looking at their Rabb) 
9 Elias 
It is not (fitting) for a human that Allaah speaks to him (face-to-face) 
unless (Allaah communicates with him) by means of inspiration (by 
creating a thought in his mind), or from behind a veil (telling him 
something without being seen), or that he sends a messenger (angel) 
who conveys the revelation by Allaah’s command, as he pleases. Verily 
Allaah is Exalted (cannot be seen in this world), the Wise 
10 Usmani 
51. It is not (possible) for a human being that Allah speaks to him, 
except by way of revelation, or from behind a curtain, or that He sends 
a messenger, and he reveals, with His permission, what He wills. Surely, 
He is All-High, All-Wise. 
10 Usmani 
It is not (possible) for a human being that Allah speaks to him, except 
by way of revelation, or from behind a curtain, or that He sends a 
messenger, and he reveals, with His permission, what He wills. Surely, 
He is All-High, All-Wise 
11 Asad 
And it is not given to mortal man that God should speak unto him 
otherwise than through sudden inspiration, or (by a voice, as it were,) 
from behind a veil, or by sending an apostle to reveal, by His leave, 
whatever He wills (to reveal): for, verily, He is exalted, wise. (Ash-
Shura 42:51, English - Muhammad Asad) 
 
11 Asad 
And it is not given to mortal man that God should speak unto him 
otherwise than through sudden inspiration, or (by a voice, as it were,) 
from behind a veil, or by sending an apostle to reveal, by His leave, 
whatever He wills (to reveal): for, verily, He is exalted, wise. 
12 Malik 
It is not vouchsafed to any human being that Allah should speak to him 
face to face, He speaks either through inspiration, or from behind a veil, 
or through sending a messenger (angel Gabriel) authorized by Him to 
reveal His will; surely He is most High, most Wise.[51]  
12 Malik 
It is not vouchsafed to any human being that Allah should speak to him 
face to face, He speaks either through inspiration, or from behind a veil, 
or through sending a messenger (angel Gabriel) authorized by Him to 
reveal His will; surely He is most High, most Wise 
13 Shakir 
And it is not for any mortal that Allah should speak to him except by 
revelation or from behind a veil, or by sending a messenger and 
revealing by His permission what He pleases; surely He is High, Wise.  
(Ash-Shura 42:51, English - Mohammad Habib Shakir) 
13 Shakir 
And it is not for any mortal that Allah should speak to him except by 
revelation or from behind a veil, or by sending a messenger and 
revealing by His permission what He pleases; surely He is High, Wise.   
14 Ghali 51. And in no way is it feasible for a mortal that Allah should speak to Him, except by revelation or from beyond a curtain, or that He should 
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send a Messenger; then He reveals whatever He decides, by His 
permission. Surely He is Ever-Exalted, Ever-Wise.  
14 Ghali 
And in no way is it feasible for a mortal that Allah should speak to Him, 
except by revelation or from beyond a curtain, or that He should send a 
Messenger; then He reveals whatever He decides, by His permission. 
Surely He is Ever-Exalted, Ever-Wise 
15 Pickthall 
And it was not (vouchsafed) to any mortal that Allah should speak to 
him unless (it be) by revelation or from behind a veil, or (that) He 
sendeth a messenger to reveal what He will by His leave. Lo! He is 
Exalted, Wise. (Ash-Shura 42:51, English - Pickthall) 
15 Pickthall 
And it was not (vouchsafed) to any mortal that Allah should speak to 
him unless (it be) by revelation or from behind a veil, or (that) He 
sendeth a messenger to reveal what He will by His leave. Lo! He is 
Exalted, Wise 
16 Sarwar 
To no human being does Allah speak but through revelation, from 
behind a curtain, or by sending a Messenger who reveals, by His 
permission, whatever He pleases. He is the Most High and the All-wise. 
(42:51)  
16 Sarwar 
To no human being does Allah speak but through revelation, from 
behind a curtain, or by sending a Messenger who reveals, by His 
permission, whatever He pleases. He is the Most High and the All-wise 
17 al-Hilali & Khan 
It is not given to any human being that Allah should speak to him unless 
(it be) by Inspiration, or from behind a veil, or (that) He sends a 
Messenger to reveal what He wills by His Leave. Verily, He is Most 
High, Most Wise. (Ash-Shura 42:51, English - Hilali & Khan) 
17 al-Hilali & Khan 
It is not given to any human being that Allah should speak to him unless 
(it be) by Inspiration, or from behind a veil, or (that) He sends a 
Messenger to reveal what He wills by His Leave. Verily, He is Most 
High, Most Wise 
18 al-Mehri 
51. And it is not for any human being that God should speak to him 
except by revelation or from behind a partition or that He sends a 
messenger [i.e., angel] to reveal, by His permission, what He wills. 
Indeed, He is Most High and Wise. 
18 al-Mehri 
And it is not for any human being that God should speak to him except 
by revelation or from behind a partition or that He sends a messenger 
[i.e., angel] to reveal, by His permission, what He wills. Indeed, He is 
Most High and Wise. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Q It is not for any human being that God should speak unto him, save 
by revelation, or from behind a veil, or that He should send a messenger 
in order to reveal what He will by His Leave. Truly He is Exalted, Wise. 
51This verse is understood to refer to the various modes in which 
God delivers revelation to prophets (IK, Q, R, Ṭ, Z). Save by revelation 
is interpreted as a reference to a revelation that is cast into the breast or 
heart of a prophet, a means by which some say the Psalms were revealed 
to David (R, Z), or to revelation that comes in a dream, as when 
Abraham saw that he was to sacrifice his son (see 37:102c; Q, R, Z). 
From behind a veil is then interpreted as a reference to the moments 
when prophets hear the Speech of God directly with no intermediary, 
but do not see God, as when God spoke to Moses on Mt. Sinai but did 
not grant him the vision of Himself (IK, Q, R, Ṭ, Z), and when God 
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spoke to the Prophet Muhammad during the Night Journey, as in 53:10: 
Then He revealed to His servant what He revealed (see also 17:1c). That 
God should send a messenger in order to reveal then refers to the 
moments when prophets receive revelation through the  
intermediary of an angel (IK, Q, R, Ṭ, Z), as when the Prophet 
Muhammad received the first revelation through the agency of the 
Archangel Gabriel; see the introduction to Sūrah 96. That God should 
send a messenger can also be understood as a general reference to God 
sending various prophets to human beings (Z). 
Mullā Ṣadrā sees these three modes of Divine Speech as allusions 
to the manner in which God pours knowledge upon the human heart 
through revelation or inspiration or by means of messengers and 
teachers (al-Mabdaʾ wa-l-maʿād, 609). A message that comes by means 
of revelation and inspiration is whole, without fragmentation, whereas 
one that comes through other means can be disjointed. The only 
receptacle for sheer unfragmented knowledge is the pure human heart. 
In this vein, Mullā Ṣadrā writes, “When God becomes the master of the 
heart, Mercy pours forth and light shines upon it, the breast is expanded, 
the secrets of Divine Sovereignty (malakūt) are unveiled to it, and the 
greatest veil is removed from the face of the heart through the 
benevolence of Mercy, and the realities of Divine Affairs illumine it” 
(al-Mabdaʾ wa-l-maʿād, 609). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
It is not for any human being that God should speak unto him, save by 
revelation, or from behind a veil, or that He should send a messenger in 
order to reveal what He will by His Leave. Truly He is Exalted, Wise 
20 Ahmed 
And it is not for any human being that God should speak to him other 
than through direct revelation (on the hearts of His Messengers) or from 
behind a barrier (such as at Mount Sinai to Moses) or by sending a 
Messenger to convey His Words with His Permission (as all Messengers 
did). He is the Most High, Wise. [2:97, 2:253, 4:164] 
20 Ahmed 
And it is not for any human being that God should speak to him other 
than through direct revelation (on the hearts of His Messengers) or from 
behind a barrier (such as at Mount Sinai to Moses) or by sending a 
Messenger to convey His Words with His Permission (as all Messengers 
did). He is the Most High, Wise 
21 Ahamed 
42.51.. It is not fitting for a man that Allah should speak to him except 
by Revelation, or from behind a veil (or a curtain), or by sending of a 
messenger to reveal, with Allah’s permission, what Allah wills: For He 
is most High (Ali'i), Most Wise (Hakeem). 
21 Ahamed 
It is not fitting for a man that Allah should speak to him except by 
Revelation, or from behind a veil (or a curtain), or by sending of a 
messenger to reveal, with Allah’s permission, what Allah wills: 
22 Irving 
51. It is not [fitting] for God to speak to any human being except through 
inspiration or from behind a curtain, or by sending a messenger anything 
He wishes to inspire [mankind] with, through His permission. He is 
Sublime, Wise. Thus We have revealed a spirit from Our bidding for 
you. You did not know what either the Book or Faith were, but We have 
set it up as a Light by means of which We guide any of Our servants 
whom We wish. You are guiding [men] toward a Straight Road, the 
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Road to God, Who owns whatever is in Heaven and whatever is on 
Earth. Matters (all) end up with God! 
22 Irving 
It is not [fitting] for God to speak to any human being except through 
inspiration or from behind a curtain, or by sending a messenger anything 
He wishes to inspire [mankind] with, through His permission. He is 
Sublime, Wise. 
23 Tahir ul-Qadri 
51. And every man does not have the faculty that Allah should speak to 
him (directly) except by Revelation (He bestows upon some the holy 
status of Prophethood), or (should speak) from behind a veil (as He 
spoke to Musa [Moses] on Mount Tur of Sinai), or by sending some 
angel as a messenger to reveal with His permission what Allah may will. 
(In any case, the medium and mediation of the communication of 
Allah’s Word for mankind is none but the Prophet and the Messenger.) 
Surely, He is Most High, Most Wise. 
23 Tahir ul-Qadri 
And every man does not have the faculty that Allah should speak to him 
(directly) except by Revelation (He bestows upon some the holy status 
of Prophethood), or (should speak) from behind a veil (as He spoke to 
Musa [Moses] on Mount Tur of Sinai), or by sending some angel as a 
messenger to reveal with His permission what Allah may will. (In any 
case, the medium and mediation of the communication of Allah’s Word 
for mankind is none but the Prophet and the Messenger.) 
24 Itani 
51. It is not for any human that God should speak to him, except by 
inspiration, or from behind a veil, or by sending a messenger to reveal 
by His permission whatever He wills. He is All-High, All- Wise. 
24 Itani 
It is not for any human that God should speak to him, except by 
inspiration, or from behind a veil, or by sending a messenger to reveal 
by His permission whatever He wills. He is All-High, All- Wise. 
25 
The 
Monotheist 
Group 
42:51 And it is not for any human being that God would speak to him, 
except through inspiration, or from behind a barrier, or by sending a 
messenger to inspire whom He wills with His permission. He is Most 
High, Wise. 
25 
The 
Monotheist 
Group 
And it is not for any human being that God would speak to him, except 
through inspiration, or from behind a barrier, or by sending a messenger 
to inspire whom He wills with His permission. He is Most High, Wise. 
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1 Ali 
4. He it is Who created the heavens and the earth in six Days,(5277) and 
is moreover firmly established on the Throne (of Authority),(5278) He 
knows what enters within the earth and what comes forth out of it, what 
comes down from heaven and what mounts up to it. And He is with you 
wheresoever ye(5279) may be. And Allah sees well all that ye do. 
5277 In six Days: see 41:9-12, and notes; also more briefly, n. 1031 to 
7:54 . 
5278 Cf. 10:3, and n. 1386. It is not that Allah completed His Creation 
in six days and rested on the seventh day, or rests now. Certain external 
forms of the universe were by Allah's Command completed in six 
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periods of evolution. But His creative process still goes on, and He is 
still, and will always be, in full control, knowing all and guiding all 
affairs. (R). 
5279 Allah watches over man and observes his deeds. His knowledge 
comprehends all, the earth, heavens, what is in them or above them or 
whatever is in between them, comes out of them or goes into them, for 
"not a leaf doth fall but with His knowledge", and "there is not a grain 
in the darkness for depths) of the earth, nor anything fresh of dry (green 
or withered), but is inscribed in a Record". (6:59 ). [Eds.]. 
1 Ali And He is with you wheresoever ye(5279) may be.  
2 Qarai 
It is He who created the heavens and the earth in six days; then settled 
on the Throne. He knows whatever enters the earth and whatever 
emerges from it and whatever descends from the sky and whatever 
ascends to it, and He is with you wherever you may be, and Allah sees 
best what you do. 
2 Qarai and He is with you wherever you may be 
3 Unal 
4. He it is Who has created the heavens and the earth in six days, then 
He established Himself on the Throne.3 He knows whatever goes into 
the earth (such as rain and seeds), and whatever comes forth out of it 
(such as moisture, plant and animal life-forms), and whatever descends 
from the heaven (such as rain, light, and angels), and whatever ascends 
into it (such as vapor, and supplications). And He is with you, wherever 
you may be. And God sees well all that you do. 
3. For an explanation of this statement, see: 7: 54, note 13. 
3 Unal And He is with you, wherever you may be. 
4 Omar & Omar 
4. It is He Who created the heavens and the earth in six aeons. And He 
is established on the Throne (of Power). He knows what goes down into 
the earth and what comes out of it, and what descends from above and 
what ascends to it. He is with you wherever you may be. Allâh is 
watchful of all that you do. 
4 Omar & Omar 
He is with you wherever you may be. 
5 Arberry 
It is He that created the heavens and the earth in six days then seated 
Himself upon the Throne. He knows what penetrates into the earth, and 
what comes forth from it, -- what comes down from heaven, and what 
goes up unto it. He is with you wherever you are; and God sees the 
things you do. (Al-Hadid 57:4, English - A. J. Arberry) 
5 Arberry He is with you wherever you are; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
57:4 He is the One who created the heavens and the earth in six days, 
and then He settled over the dominion. He knows everything that enters 
into the land, everything that comes out of it, everything that comes 
down from the sky, and everything that climbs into it. He is with you 
wherever you may be. God is Seer of everything you do.* 
Note 057:004 For the evolutionary creation of the universe, See 41:9-
10. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
He is with you wherever you may be. 
7 Abdel Haleem 
4 It was He who created the heavens and earth in six Days and then 
established Himself on the throne. He knows what enters the earth and 
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what comes out of it; what descends from the sky and what ascends to 
it. He is with you wherever you are; He sees all that you do; 
7 Abdel Haleem 
e is with you wherever you are; 
8 Khan 
It was He who created the heavens and earth in six Days [periods] and 
then ascended the throne. He knows what enters the earth and what 
comes out of it; what descends from the sky and what ascends to it. He 
is with you wherever you are; He sees all that you do; (Al-Hadid 57:4, 
English - Wahiduddin Khan) 
8 Khan e is with you wherever you are; 
9 Elias He is with you wherever you are and Allaah sees whatever you do. 
9 Elias He is with you wherever you are 
10 Usmani 
4. He is the One who created the heavens and the earth in six days, then 
He positioned Himself on the Throne. He knows whatever goes into the 
earth and whatever comes out from it, and whatever descends from the 
sky, and whatever ascends thereto. He is with you wherever you are, 
and Allah is watchful of whatever you do. 
10 Usmani He is with you wherever you are, 
11 Asad 
He it is who has created the heavens and the earth in six aeons, and is 
established on the throne of His almightiness. He knows all that enters 
the earth, and all that comes out of it, as well as all that descends from 
the skies, and all that ascends to them. And He is with you wherever 
you may be; and God sees all that you do. (Al-Hadid 57:4, English - 
Muhammad Asad) 
11 Asad And He is with you wherever you may be; 
12 Malik 
It is He Who created the heavens and the earth in six periods, then firmly 
established Himself on the throne of authority. He knows all that enters 
the earth and all that emerges from it, all that comes down from Heaven 
and all that ascends to it; and He is with you wherever you are. Allah is 
aware of all your actions.[4] 
12 Malik and He is with you wherever you are 
13 Shakir 
[57.4] He it is who created the heavens and the earth in six periods, and 
He is firm in power; He knows that which goes deep down into the earth 
and that which comes forth out of it, and that which comes down from 
the heaven and that which goes up into it, and He is with you wherever 
you are; and Allah sees what you do. 
13 Shakir He is with you wherever you are; 
14 Ghali 
4. He is The One Who created the heavens and the earth in six days; 
thereafter He leveled Himself upon the Throne (How He did this is 
beyond human understanding). He knows whatever penetrates into the 
earth and whatever goes out of it, and whatever comes down from the 
heaven and whatever ascends (with difficulty) in it, and He is with you 
wherever you are; and Allah is Ever-Beholding whatever you do. 
14 Ghali and He is with you wherever you are; 
15 Pickthall 
He it is Who created the heavens and the earth in six Days; then He 
mounted the Throne. He knoweth all that entereth the earth and all that 
emergeth therefrom and all that cometh down from the sky and all that 
ascendeth therein; and He is with you wheresoever ye may be. And 
Allah is Seer of what ye do. (Al-Hadid 57:4, English - Pickthall) 
15 Pickthall and He is with you wheresoever ye may be. 
16 Sarwar It is He who created the heavens and the earth in six days (periods) and then established His Dominion over the Throne. He knows whatever 
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enters into the earth, what comes out of it, what descends from the sky, 
and what ascends to it. He is with you wherever you may be and He is 
Well-aware of what you do. (57:4) 
16 Sarwar e is with you wherever you may be 
17 al-Hilali & Khan 
He it is Who created the heavens and the earth in six Days and then 
Istawa (rose over) the Throne (in a manner that suits His Majesty). He 
knows what goes into the earth and what comes forth from it, what 
descends from the heaven and what ascends thereto. And He is with you 
(by His Knowledge) wheresoever you may be. And Allah is the All-
Seer of what you do. (Al-Hadid 57:4, English - Hilali & Khan) 
17 al-Hilali & Khan 
And He is with you (by His Knowledge) wheresoever you may be. 
18 al-Mehri 
4. It is He who created the heavens and earth in six days and then 
established Himself above the Throne.1515 He knows what penetrates 
into the earth and what emerges from it and what descends from the 
heaven and what ascends therein; and He is with you1516 wherever you 
are. And God, of what you do, is Seeing. 1515 See footnote to 2:19. 
18 al-Mehri and He is with you1516 wherever you are. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He it is Who created the heavens and the earth in six days. Then He 
mounted the Throne. He knows that which enters the earth and that 
which issues therefrom, that which descends from Heaven and that 
which ascends thereto. He is with you wheresoever you are, and God 
sees whatsoever you do. 
4For the meaning of creation in six days followed by a reference to 
God’s mounting the Throne, see 7:54c; 10:3; 11:7; 25:59; 32:4. The 
second part of this verse, beginning with He knows, is repeated in 34:2. 
That which enters the earth refers to both rain and buried corpses, while 
that which issues therefrom refers to vegetation and minerals (JJ). The 
manner in which God is with human beings is debated; some say it refers 
to God’s Knowledge (JJ) or His Knowledge and Power (Q), while 
others maintain that it is through His very Essence (Aj) or Being (wujūd; 
R). That God is with you wheresoever you are at all times follows from 
His being the First, and the Last, and the Outward, and the Inward. 
Nonetheless, such “with-ness” can only be affirmed for God in relation 
to human beings, but not for human beings in relation to God, since you 
are needful of God; and He is the Self-Sufficient, the Praised (35:15). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He is with you wheresoever you are, 
20 Ahmed 
He is the One Who has created the heavens and earth in six stages, and 
is established on the Throne of His Almightiness of Supreme Control. 
He knows all that enters the earth and all that comes out of it, and all 
that descends from the sky, and all that ascends therein. And He is with 
you wherever you may be. God is Seer of what you do. [Six Stages or 
Eras: 7:54, 10:3, 11:7, 25:59, 50:38, 57:4, 41:10] 
20 Ahmed nd He is with you wherever you may be. 
21 Ahamed 
heavens and the earth in six Days, and then He rose over the Throne (of 
Authority). He knows what enters within the earth and what comes out 
of it: And what comes down from heaven and what rises up to it. And 
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He is with you where ever you may be. And Allah sees well all that you 
do. 
21 Ahamed He is with you where ever you may be. 
22 Irving 
4. He is the One Who created Heaven and Earth in six days; then He 
mounted on the Throne. He knows what penetrates the earth and what 
issues from it, and what comes down from the sky and what soars up 
into it He is with you (all) wherever you may be God is Observant of 
anything you do. 
22 Irving He is with you (all) wherever you may be! 
23 Tahir ul-Qadri 
4. He is the One Who created the heavens and the earth in six periods, 
then unveiled His Might taking the Throne of sovereignty of the 
universe (i.e., organized the whole universe under His command 
befitting His Glory). He knows what goes into the earth and what comes 
out of it, and what descends (or comes forth) from the heavenly bodies 
or what ascends to (r goes into) them. Wherever you are, He is with you. 
And Allah monitors best what you do. 
23 Tahir ul-Qadri 
Wherever you are, He is with you. 
24 Itani 
4. It is He who created the heavens and the earth in six days, then settled 
over the Throne. He knows what penetrates into the earth, and what 
comes out of it, and what descends from the sky, and what ascends to 
it. And He is with you wherever you may be. God is Seeing of 
everything you do. 
24 Itani And He is with you wherever you may be. 
25 
The 
Monotheist 
Group 
57:4 He is the One who has created the heavens and the earth in six 
days, then He settled upon the Throne. He knows everything that enters 
within the earth, and everything that comes out of it, and everything that 
comes down from the heaven, and everything that ascends into it. And 
He is with you wherever you may be. God is Seer of what you do. 
25 
The 
Monotheist 
Group And He is with you wherever you may be. 
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APPENDIX 3: 30 AMBIGUOUS VERSES & THEIR 
TRANSLATIONS 
1 
Q3: 85 
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1 Ali 
85. If anyone desires a religion other than Islam (submission to 
Allah)(418), never will it be accepted of him; and in the 
Hereafter He will be in the ranks of those who have lost (All 
spiritual good). 
418 The Muslim position is clear. The Muslim does not claim 
to have a religion peculiar to himself. Islam is not a sect or an 
ethnic religion. In its view all Religion is one, for the Truth is 
one. It was the religion preached by all the earlier prophets. It 
was the truth taught by all the inspired Books. In essence it 
amounts to a consciousness of the Will and Plan of Allah and a 
joyful submission to that Will and Plan. If anyone wants a 
religion other than that, he is false to his own nature, as he is 
false to Allah's Will and Plan. Such a one cannot expect 
guidance, for he has deliberately renounced guidance. 
1 Ali 
desires a religion other than Islam (submission to Allah)(418), 
418 The Muslim position is clear. The Muslim does not claim 
to have a religion peculiar to himself. Islam is not a sect or an 
ethnic religion. In its view all Religion is one, for the Truth is 
one. It was the religion preached by all the earlier prophets. It 
was the truth taught by all the inspired Books. 
2 Qarai 
Should anyone follow a religion other than Islam, it shall never 
be accepted from him, and he will be among the losers in the 
Hereafter. 
2 Qarai follow a religion other than Islam 
3 Unal 
85. Whoever seeks as Religion other than Islam, (which is the 
standard Religion conveyed by all the Prophets during history, 
and is based on complete submission to God,) it will never be 
accepted from him, and in the Hereafter, he will be among the 
losers.17 
17. Verse 83 declares that the only, authentic religion is 
God’s Religion, because whoever is in the heavens and the 
earth submits to God willingly or unwillingly. In Verse 84 
it is stated that all the Prophets followed and conveyed this 
Religion, and this verse gives religionist name: Islam. As 
is explicit in the verses, Islam is the only religion in God’s 
sight and it is based on unconditional submission to God. 
The verses also make it clear that Islam is, first of all, the 
religion of all things and beings that are outside the human 
realm, as they are submitted to God willingly and 
unwillingly and because they lead their lives according to 
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the laws that God has established. Second, human life, 
except in its aspects related to human free will, is also ruled 
by Islam. Third, Islam is the religion that God wants human 
beings to follow in life, but through their free will. As 
mentioned above, all the Prophets followed and conveyed 
Islam, and the other religions, such as Judaism and 
Christianity, are the forms it took on over time after being 
preached by Moses and Jesus, respectively. Moreover, 
these names, at least in case of Christianity, were given to 
them by others, rather than by their own followers. 
As the whole universe is submitted to and strictly follows the 
laws of One God as the Single Deity, Lord and Sovereign, in it 
there is a magnificent peace, balance, and harmony. What 
humanity must do as a part of existence that enjoys free will is 
to take part in this chorus of peace, balance, and harmony with 
its free will and attain true happiness in both worlds. Any other 
belief or act would result in nothing more than corruption, 
unrest, anarchy, and wrongdoing in the world and torment and 
darkness upon darkness in the Hereafter. 
3 Unal 
other than Islam, (which is the standard Religion conveyed by 
all the Prophets during history, and is based on complete 
submission to God,) 
Islam is the only religion in God’s sight and it is based on 
unconditional submission to God. 
4 Omar & Omar 
85. And whosoever seeks a faith other then Islam (- complete 
submission to the will of God,) it will never be accepted from 
him, and he shall be of the losers in the Hereafter. 
4 Omar & Omar 
seeks a faith other then Islam (- complete submission to the will 
of God,) 
5 Arberry 
Whoso desires another religion than Islam, it shall not be 
accepted of him; in the next world he shall be among the losers. 
(Aal-E-Imran 3:85, English - A. J. Arberry) 
5 Arberry desires another religion than Islam 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:85 Whoever follows other than peace/peaceful surrender as a 
system, it will not be accepted from him, and in the Hereafter he 
is of the losers.* 
Note 
003:085 Some critics claim there is a contradiction between 
3:85, or 5:72 and 2:62, or 5:69. The critic assumes that 
peacefully surrendering to God is only possible by uttering a 
magic Arabic word. Islam is not a proper name. It did not start 
with Muhammad, nor did it end with Muhammad. Any person, 
regardless of the name of their religion, who dedicates himself 
to God alone, believes in the day of judgment and lives a 
righteous life, is considered Muslim (those who peacefully 
surrender themselves to God alone and promote peace). Many 
among the Christians and Jews fit this description. 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
other than peace/peaceful surrender as a system, 
7 Abdel Haleem 
85 If anyone seeks a religion other than [islam] complete 
devotion to God, it will not be accepted from him: he will be 
one of the losers in the Hereafter. 
7 Abdel Haleem 
seeks a religion other than [islam] complete devotion to God, it 
will not be accepted from him  
8 Khan 
If anyone seeks a religion other than Islam [submission to God], 
it will not be accepted from him; he will be among the losers in 
the Hereafter. (Aal-E-Imran 3:85, English - Wahiduddin Khan) 
8 Khan If anyone seeks a religion other than Islam [submission to God], 
9 Elias 
Whoever seeks a Deen besides Islaam (which is easy, complete, 
perfect, natural), it shall never be accepted from him and he will 
be among the losers in the Aakhirah (because he will suffer 
punishment in Jahannam for rejecting the natural Deen and for 
making an incorrect choice). 
9 Elias Whoever seeks a Deen besides Islaam (which is easy, complete, perfect, natural), 
10 Usmani 
85. Whoever seeks a faith other than Islam, it will never be 
accepted from him, and he, in the Hereafter, will be among the 
losers. 
10 Usmani Whoever seeks a faith other than Islam, 
11 Asad 
For, if one goes in search of a religion other than self-surrender 
unto God, it will never be accepted from him, and in the life to 
come he shall be among the lost. (Aal-E-Imran 3:85, English - 
Muhammad Asad) 
11 Asad a religion other than self-surrender unto God, it will never be accepted from him 
12 Malik 
If anyone is looking for a religion other than Islam, then let it be 
known that it will not be accepted from him; and in the Hereafter 
he will be among the losers.[85]   
12 Malik a religion other than Islam 
13 Shakir 
[3.85] And whoever desires a religion other than Islam, it shall 
not be accepted from him, and in the hereafter he shall be one 
of the losers. 
13 Shakir a religion other than Islam 
14 Ghali 
85. And whoever inequitably seeks for himself as a religion 
other than Islam, then it will never be accepted from him, and 
in the Hereafter (he) will be among the losers. 
14 Ghali a religion other than Islam, 
15 Pickthall 
And whoso seeketh as religion other than the Surrender (to 
Allah) it will not be accepted from him, and he will be a loser in 
the Hereafter. (Aal-E-Imran 3:85, English - Pickthall) 
15 Pickthall as religion other than the Surrender (to Allah 
16 Sarwar 
No religion other than Islam (submission to the will of Allah) 
will be accepted from anyone. Whoever follows a religion other 
than Islam will be lost on the Day of Judgment. (3:85) 
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16 Sarwar religion other than Islam (submission to the will of Allah) 
17 al-Hilali & Khan 
And whoever seeks a religion other than Islam, it will never be 
accepted of him, and in the Hereafter he will be one of the losers. 
(Aal-E-Imran 3:85, English - Hilali & Khan) 
17 al-Hilali & Khan 
a religion other than Islam, 
18 al-Mehri 
85. And whoever desires other than Islam as religion – never 
will it be accepted from him, and he, in the Hereafter, will be 
among the losers. 
18 al-Mehri other than Islam as religion 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Whosoever seeks a religion other than submission, it shall not 
be accepted of him, and in the Hereafter he shall be among the 
losers. 
85It is reported that this verse was revealed in connection 
with one of the Companions who left Islam along with twelve 
other people and went to Makkah (Q, M, Th). Although some 
commentators record the opinion that considers 2:62 
(Whosoever believes in God and the Last Day and works 
righteousness shall have their reward with their Lord) to have 
been abrogated by this verse, this type of abrogation is not 
recognized by mainstream Islamic Law and Quran 
interpretation, since only a ruling or legal command can be 
abrogated, not a truth or a report, such as one has here (see 
2:62c). However, the idea that 3:85 abrogates 2:62 is connected 
to the interpretation expressed by some commentators (R, Ṭ) 
that this verse denies the “acceptability” of any form of religion 
other than that brought by the Prophet Muhammad. This opinion 
is not without its inconsistencies, however, since it does not take 
into account the more general and universal use of islām and 
muslim in the Quran to refer to all true, monotheistic religion; 
see 2:128c; 2:131–32c; 3:19c; 3:52c; 5:111c; and the essay “The 
Quranic View of Sacred History and Other Religions.” 
In 2:62 the issue is whether the notion of belief or faith 
(īmān) can be applied to Jews, Christians, and Sabeans, while in 
this verse the question is whether islām, or submission to God, 
can include others beyond the followers of the Prophet 
Muhammad. Opinions seem to leave the interpretation open. Ibn 
Kathīr, for example, understands a religion other than 
submission here to mean, “A path other than what God has laid 
down,” which can include the People of the Book, while al-
Zamakhsharī says that in this verse islām (submission) means 
recognizing Divine Unity (tawḥīd) and submitting one’s face to 
God, attributes not limited to the followers of Muhammad. 
Moreover, reading this verse in the context of those that precede 
and follow it and taking into consideration the occasion of 
revelation mentioned above, one could reasonably conclude that 
the scope of this verse is limited to those people who, after 
having accepted Islam, then make a conscious decision to leave 
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it. This would echo the themes brought up in vv. 79–80 as well 
as v. 86, which mention those who disbelieve in Islam after 
having believed in it. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Whosoever seeks a religion other than submission 
This opinion is not without its inconsistencies, however, since it 
does not take into account the more general and universal use of 
islām and muslim in the Quran to refer to all true, monotheistic 
religion; see 2:128c; 2:131–32c; 3:19c; 3:52c; 5:111c; and the 
essay “The Quranic View of Sacred History and Other 
Religions.” 
20 Ahmed 
Whoever seeks as a Way of Life other than Islam (Submission) 
to God, it will never be accepted from him, and in the Eternal 
Life, he will be among those who have lost their investments 
completely. [This is because the Deen (Religion) of the entire 
Universe is Submission] 
20 Ahmed a Way of Life other than Islam (Submission) to God 
21 Ahamed 
3.85. If anyone desires a religion other than Islam (submission 
to Allah), it will never be accepted from him; In the Hereafter, 
he will be with those who have lost (all spiritual reward). 
21 Ahamed a religion other than Islam (submission to Allah), 
22 Irving 
85. Anyone who desires something other than Islam as a religion 
will never have it accepted from him, while in the Hereafter he 
will be among the losers.  
22 Irving desires something other than Islam as a religion 
23 Tahir ul-Qadri 
And whoever seeks a din (religion) other than Islam that shall 
not at all be accepted from him, and he will be amongst the 
losers in the Hereafter 
23 Tahir ul-Qadri 
whoever seeks a din (religion) other than Islam that 
24 Itani 
85. Whoever seeks other than Islam as a religion, it will not be 
accepted from him, and in the Hereafter he will be among the  
losers. 
24 Itani seeks other than Islam as a religion, 
25 
The 
Monotheist 
Group 
3:85 And whoever follows other than submission as a system, it 
will not be accepted from him, and in the Hereafter he is of the 
losers. 
25 
The 
Monotheist 
Group 
follows other than submission as a system, 
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1 Ali 
19. The Religion before Allah is Islam (submission to His Will): 
Nor did the People of the Book dissent therefrom except through 
envy of each other(359), after knowledge had come to them. But 
if any deny the Signs of Allah, Allah is swift in calling to 
account. 359 Baghyan: through envy, through selfish 
contumacy or obstinacy, through sheer contrary- mindedness, or 
desire to resist or rebel. Cf. 2:90, and 2:213. 
1 Ali 19. The Religion before Allah is Islam (submission to His Will): 
2 Qarai 
Indeed, with Allah religion is Isl¡m,1 and those who were given 
the Book did not differ except after knowledge had come to 
them, out of envy among themselves. And whoever defies 
Allah’s signs [should know that] Allah is swift at reckoning. 1 
Or ‘religion is submission [to Allah].’ 
2 Qarai Indeed, with Allah religion is Isl¡m,1 1 Or ‘religion is submission [to Allah].’ 
3 Unal 
19. The (true) religion with God is Islam.4 Those who were 
given the Book Surah before differed only after the knowledge 
(of truth) came to them because of envious rivalry and insolence 
among themselves. Whoever disbelieves in the Revelations of 
God (should know that God is swift at reckoning. 
4. Literally, Islam means submission, salvation, and peace. It is 
possible only through submission to God that one can attain 
peace in both individual and social spheres, and salvation in 
both this world and the next. 
This is why all the Prophets came with the same doctrine of 
faith, the same precepts of worship and good conduct, and the 
same principles for regulating social life. It is only in some 
secondary matters of law that they differed; and this was only in 
connection with the time and conditions in which they lived. 
The name of the religion that encompasses this doctrine and 
these precepts and principles is Islam. Names such as “Judaism” 
and “Christianity” were given to this standard religion by either 
its followers or by its opponents, and they were given some time 
after Moses and Jesus, upon them both be peace, had left this 
world. What this means is that all the Prophets came with Islam 
and communicated it, but individual followers failed to observe 
and preserve it, making changes in it over time. It was 
communicated for the final time by the Prophet Muhammad, 
upon him be peace and blessings, in a way that would embrace 
all people until the end of time . So it is only “the Islam” which 
the Prophet Muhammad preached that is approved by God as 
the true religion: Say (OMessenger): “We have believed in God 
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(without associating any partners with Him), and that which has 
been sent down on us, and that which was sent down on 
Abraham, Ishmael, Isaac, Jacob and the Prophets who were 
raised in the tribes, and that which was given to Moses, Jesus, 
and all other Prophets from their Lord; we make no distinction 
between any of them (in believing), and we are Muslims 
(submitted to Him exclusively). Whoever seeks as religion other 
than Islam, it will never be accepted from him, and in the 
Hereafter he will be among the losers..” (3: 84–85) 
3 Unal 
The (true) religion with God is Islam. 
4. Literally, Islam means submission, salvation, and peace. It is 
possible only through submission to God that one can attain 
peace in both individual and social spheres, and salvation in 
both this world and the next 
4 Omar & Omar 
19. Decidedly, the true Faith acceptable to Allâh is Islam. Those 
who were given the Scripture were not at variance except after 
the knowledge had come to them; (their differences were) due 
to mutual envy and to spite one another. And who so denies the 
Messages of Allâh (should bear in mind that) then Allâh indeed 
is Quick at reckoning. 
4 Omar & Omar 
Decidedly, the true Faith acceptable to Allâh is Islam. 
5 Arberry 
The true religion with God is Islam. Those who were given the 
Book were not at variance except after the knowledge came to 
them, being insolent one to another. And whoso disbelieves in 
God's signs. God is swift at the reckoning. (Aal-E-Imran 3:19, 
English - A. J. Arberry) 
5 Arberry The true religion with God is Islam 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:19 The system with God is to peacefully surrender/submit 
(islam). Those who received the book did not dispute except 
after the knowledge came to them out of jealousy between them. 
Whoever does not appreciate God's signs, then God is swift in 
computation.* 
Note 
003:019 Islam is not a proper name; it is a description of the 
mindset and actions of those who submit themselves to God 
alone. Islam is the description of the message delivered by all 
messengers and it reached another level with Abraham (4:125). 
Islam: is universal (3:83), is the only valid system (3:85), 
accepts and utilizes diversity (49:13), promotes peace among 
nations (2:62; 2:135-136), promises justice to everyone (5:8), 
has the epistemology of requiring objective evidence besides 
personal experience (3:86; 2:111; 21:24; 74:30), has as its final 
book a scripture that is numerically coded and protected (15:9; 
2:23; 83:9- 20), promotes peace and reality (8:19; 60:8,9), 
rejectsholy intermediaries and the clergy class (2:48, 9:31,34), 
encourages distribution of wealth against monopoly (59:7), does 
not tolerate an unproductive economy (5:90; 3:130), requires 
consultation and elections in public affairs (42:38), gives utmost 
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value to the individual (5:32), values women and promotes their 
rights (3:195; 4:124; 16:97), promotes freedom of expression 
and tolerance (2:256; 4:140), asks us to be in harmony with 
nature and respect the ecosystem (30:41), and requires a 
scientific method utilizing rational and empirical evidences for 
acquiring knowledge (17:36)… In short, islam is a way of life 
in accordance with the natural laws and respects the social 
imperatives and principles dictated to us; the rational, self-
interested utility-maximizers. It is also dedicating one's heart, 
mind and life to the Lord of the worlds. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
The system with God is to peacefully surrender/submit (islam). 
003:019 Islam is not a proper name; it is a description of the 
mindset and actions of those who submit themselves to God 
alone. Islam is the description of the message delivered by all 
messengers 
7 Abdel Haleem 
9True Religion, in God’s eyes, is islam: [devotion to Him 
alone].c Those who were given the Scripture disagreed out of 
rivalry, only after they had been given knowledge– if anyone 
denies God’s revelations, God is swift to take account–  
c See note to 2: 128 above. 
7 Abdel Haleem 
9True Religion, in God’s eyes, is islam: [devotion to Him 
alone].c 
c See note to 2: 128 above. 
b Aslama here means to devote oneself to the one God alone, so 
that Abraham will come to his Lord with his heart totally 
devoted to Him: 3: 64; 26: 89; 37: 84. 
8 Khan 
The only true religion in God's sight is complete submission to 
God. And those who were given the Book disagreed only out of 
rivalry, after knowledge had been given to them -- he who 
denies God's signs should know that God is swift in His 
reckoning. (Aal-E-Imran 3:19, English - Wahiduddin Khan) 
8 Khan The only true religion in God's sight is complete submission to God 
9 Elias 
Definitely the only Deen (religion) with Allaah (acceptable to 
Allaah) is Islaam (to hand over onself totally to Allaah). Those 
who were given the Book from before (the Jews and the 
Christians) differed only after the knowledge (of Towheed) 
came to them because of hatred among themselves (caused by 
their love for wealth, status and power). Whoever disbelieves in 
the revelations of Allaah, (he should remember that) verily 
Allaah is swift in taking account. 
9 Elias Definitely the only Deen (religion) with Allaah (acceptable to Allaah) is Islaam (to hand over onself totally to Allaah 
10 Usmani 
19. Truly, the (recognized) religion in the sight of Allah is Islam 
“Those who have been given the Book did not differ (among 
themselves) until after the knowledge had come to them, (and 
all this) due to envy against each other. Whoever denies the 
verses of Allah, then, Allah is swift at reckoning. 
10 Usmani 19. Truly, the (recognized) religion in the sight of Allah is Islam 
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11 Asad 
Behold, the only (true) religion in the sight of God is (man's) 
self-surrender unto Him; and those who were vouchsafed 
revelation aforetime took, out of mutual jealousy, to divergent 
views (on this point) only after knowledge (thereof) had come 
unto them. But as for him who denies the truth of God's 
messages - behold, God is swift in reckoning! (Aal-E-Imran 
3:19, English - Muhammad Asad) 
11 Asad Behold, the only (true) religion in the sight of God is (man's) self-surrender unto Him; 
12 Malik 
Surely the only Deen (true religion and the Right Way of life) in 
the sight of Allah is Al-Islam. Those to whom the Book was 
given did not adopt ways different than this except out of envy 
among themselves, and after true knowledge had come to them. 
They should know that Allah is swift in calling to account those 
who deny His revelations.[19]   
12 Malik Surely the only Deen (true religion and the Right Way of life) in the sight of Allah is Al-Islam. 
13 Shakir 
[3.19] Surely the (true) religion with Allah is Islam, and those 
to whom the Book had been given did not show opposition but 
after knowledge had come to them, out of envy among 
themselves; and whoever disbelieves in the communications of 
Allah then surely Allah is quick in reckoning. 
13 Shakir [3.19] Surely the (true) religion with Allah is Islam 
14 Ghali 
19. Surely the religion in the Providence of Allah is Islam. And 
in no way did the ones to whom the Book was brought differ 
(among themselves) except even after the knowledge came to 
them, being inequitable among themselves. And whoever 
disbelieves in the signs of Allah, then surely Allah is swift at the 
reckoning. 
14 Ghali Surely the religion in the Providence of Allah is Islam 
15 Pickthall 
Lo! religion with Allah (is) the Surrender (to His Will and 
Guidance). Those who (formerly) received the Scripture 
differed only after knowledge came unto them, through 
transgression among themselves. Whoso disbelieveth the 
revelations of Allah (will find that) lo! Allah is swift at 
reckoning. (Aal-E-Imran 3:19, English - Pickthall) 
15 Pickthall Lo! religion with Allah (is) the Surrender (to His Will and Guidance). 
16 Sarwar 
In the sight of Allah, Islam is the religion. The People of the 
Book created differences in the matters (of religion) because of 
their hostility among themselves, only after knowledge had 
come to them. Let whoever denies the revelations of Allah know 
that the reckoning of Allah is swift. (3:19) 
16 Sarwar In the sight of Allah, Islam is the religion 
17 al-Hilali & Khan 
Truly, the religion with Allah is Islam. Those who were given 
the Scripture (Jews and Christians) did not differ except, out of 
mutual jealousy, after knowledge had come to them. And 
whoever disbelieves in the Ayat (proofs, evidences, verses, 
signs, revelations, etc.) of Allah, then surely, Allah is Swift in 
calling to account. (Aal-E-Imran 3:19, English - Hilali & Khan) 
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17 al-Hilali & Khan 
Truly, the religion with Allah is Islam 
18 al-Mehri 
19. Indeed, the religion in the sight of God is Islam. And those 
who were given the Scripture did not differ except after 
knowledge had come to them – out of jealous animosity 
between themselves. And whoever disbelieves in the verses of 
God, then indeed, God is swift in [taking] account. 
18 al-Mehri 19. Indeed, the religion in the sight of God  is Islam 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly the religion in the sight of God is submission. Those who 
were given the Book differed not until after knowledge had 
come to them, out of envy among themselves. And whosoever 
disbelieves in God’s signs, truly God is swift in reckoning. 
19Submission (islām) is both the proper name of the religion 
revealed through the Prophet Muhammad and a state that 
describes the adherents of any true religion who conform 
themselves to God’s Will. The Quran describes previous 
prophets as “those who submit”—Abraham and Jacob (2:132); 
Abraham and Ishmael (2:128); the apostles of Christ (3:52; 
5:111)—and hence as followers of islām. Many Muslims say 
that this verse shows that the only religion acceptable to God is 
the one revealed to the Prophet of Islam, but the most universal 
meaning of it, which been emphasized by many Islamic 
authorities over the ages, is that islām in this verse refers to 
submission to God even if it is not in the context of Islam as the 
specific religion revealed through the Quran. 
 
Cognizant of the broader Quranic sense of submission, the 
commentators do not restrict islām to simply denoting the 
proper name of the revelation to the Prophet Muhammad; yet a 
number of them assert that, after the coming of the Prophet 
Muhammad, no religion other than his will be accepted by God. 
They apply a similar conclusion to 3:85: Whosoever seeks a 
religion other than submission (islām), it shall not be accepted 
of him. For a fuller discussion of this view of Islam’s unique 
validity, see 2:62c; 3:3–4c; 3:85c; 3:113–15c as well as the 
essay “The Quranic View of Sacred History and Other 
Religions.” 
The second part of this verse is similar to 98:4: Those who 
were given the Book did not become divided until after the clear 
proof had come unto them. Some mention that the Jews, after 
having been entrusted with the Torah by Moses, began to 
dispute about it after several generations, and that the Christians 
came to differ regarding the Gospel later (Aj, Th). Some say that 
the worst of the Jews’ differences emerged after they became 
the learned community among humanity (Ṭ). Still others say it 
refers to people’s reception of the Prophet Muhammad and the 
Quran; some accepted it, some said it was meant only for the 
Arabs, and others rejected it outright (Aj). 
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Envy is usually understood to imply seeking wealth, power, 
and status. Reckoning (ḥisāb) may refer to God’s “counting up” 
of human deeds (Ṭ), related to their final judgment by God (see 
also 24:39; 40:17), but can also refer to God’s reckoning in this 
world, as in 13:41. It can have a positive (2:202) or negative 
connotation (3:199). 
One might say that the application of knowledge is a double-
edged sword and that with guidance comes the possibility of 
misguidance: He misleads many by it, and He guides many by 
it, and He misleads none but the iniquitous (2:26). One can be 
taught spiritual, psychological, eschatological realities and 
benefit from those truths, but human intelligence cannot always 
escape the distortion of the will. Just as each vice is, in a sense, 
a warped virtue, so too can truth be misrepresented or 
misinterpreted so as to be misused; when truth is used as a 
means to achieve false ends, rather than an end in itself, strife 
and schism ensue. 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly the religion in the sight of God is submission 
19Submission (islām) is both the proper name of the religion 
revealed through the Prophet Muhammad and a state that 
describes the adherents of any true religion who conform 
themselves to God’s Will. The Quran describes previous 
prophets as “those who submit”—Abraham and Jacob (2:132); 
Abraham and Ishmael (2:128); the apostles of Christ (3:52; 
5:111)—and hence as followers of islām. Many Muslims say 
that this verse shows that the only religion acceptable to God is 
the one revealed to the Prophet of Islam, but the most universal 
meaning of it, which been emphasized by many Islamic 
authorities over the ages, is that islām in this verse refers to 
submission to God even if it is not in the context of Islam as the 
specific religion revealed through the Quran. 
20 Ahmed 
Remember that the System of Life approved by God is only 
Islam (Submission). Those who were given the scripture 
dissented from it through mutual rivalry and envy, after 
knowledge had come to them. If anyone rejects God’s 
revelations, then God is Swift in reckoning. [‘Ind-Allah = In the 
Sight of God = Approved by God = Before God. Deen = The 
System of Life = The Divinely Prescribed Way of Life = In a 
loose sense, ‘religion’, a ritualistic Way of Life = ‘Religion’ 
even with a capital R may scarcely come close in meaning to 
the term Deen. Al-Islam = Submission to God = Submission to 
Divine will = Universal Peace achieved by submission to the 
One True God. 6:87] 
20 Ahmed 
Remember that the System of Life approved by God is only 
Islam (Submission). Al-Islam = Submission to God = 
Submission to Divine will 
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21 Ahamed 
3.19. The (true) Religion with Allah is Islam (submission to His 
Will), the People of the Book did not differ, except by the envy 
of each other, after knowledge had come to them. But if any 
deny the Signs of Allah, Allah is quick in calling to account. 
21 Ahamed The (true) Religion with Allah is Islam (submission to His Will), 
22 Irving 
19. Religion with God means [Islam] a commitment to [live in] 
peace. Those who have already been given the Book did not 
disagree until after knowledge had come to them, out of envy 
for one another. Anyone who disbelieves in God's signs [will 
find] God is Prompt in reckoning! 
22 Irving 19. Religion with God means [Islam] a commitment to [live in] peace.  
23 Tahir ul-Qadri 
9. Truly, Islam is the only Din (Religion) in Allah’s sight. And 
the People of the Book disagreed, after knowledge had come to 
them, only on account of their mutual jealousy and contention. 
And he who denies Allah’s revelations, then surely Allah 
hastens in calling to account. 
23 Tahir ul-Qadri 
9. Truly, Islam is the only Din (Religion) in Allah’s sight. 
24 Itani 
19. Religion with God is Islam. Those to whom the Scripture 
was given differed only after knowledge came to them, out of 
envy among themselves. Whoever rejects the signs of God—
God is quick to take account. 
24 Itani 19. Religion with God is Islam. 
25 
The 
Monotheist 
Group 
3:19 The system with God is submission, and those who 
received the Book did not dispute except after the knowledge 
came to them out of jealousy between them. And whoever 
rejects the revelations of God, then God is swift in judgment. 
25 
The 
Monotheist 
Group 
3:19 The system with God is submission 
3 
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1 Ali 
67. Abraham was not a Jew nor yet a Christian; but he was true 
in Faith, and bowed his will to Allah.s (Which is Islam), and he 
joined not gods with Allah(404).  
404 Cf. 2:135 and the whole argument in that passage. 
1 Ali and bowed his will to Allah.s (Which is Islam), 
2 Qarai Abraham was neither a Jew nor a Christian. Rather he was a ¦an¢f, a muslim, and he was not one of the polytheists. 
2 Qarai he was a ¦an¢f, a muslim, 
3 Unal 
67. Abraham was not a Jew, nor a Christian; but he was one pure 
of faith and Muslim (who submitted to God with a sound heart). 
He was never of those who associate partners with God.13 
13. The Jews claimed that their religion was the true religion 
and, therefore, Abraham, upon him be peace, was considered to 
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be a Jew, whereas the Christians claimed that their religion was 
the true one and, therefore, Abraham, upon him be peace, was 
considered to be a Christian. Naturally this is impossible. While 
they could not agree on several matters contained by their Books 
and matters like that of Jesus, upon him be peace, it was com-
pletely senseless that they would make claims and dispute about 
matters about which they had no knowledge. It is impossible 
that Abraham, upon him be peace, should be a Jew or a 
Christian, because both the Torah and Gospel were revealed 
centuries after Abraham, upon him be peace. Historically, 
Judaism and Christianity are the names given to the religions 
revealed to Moses and Jesus, upon them be peace, respectively 
by either their followers or opponents centuries later. So, 
Abraham was neither a Jew nor a Christian but a Muslim, one 
who submitted to God wholly or who followed Islam – the 
Religion of submission to God. 
3 Unal Muslim (who submitted to God with a sound heart). 
4 Omar & Omar 
67. Abraham was neither a Jew nor a Christian, but he was 
upright who had submitted (to the will of God), and he was not 
one of the polytheists. 
4 Omar & Omar 
he was upright who had submitted (to the will of God), 
5 Arberry 
No; Abraham in truth was not a Jew, neither a Christian; but he 
was a Muslim and one pure of faith; certainly he was never of 
the idolaters. (Aal-E-Imran 3:67, English - A. J. Arberry) 
5 Arberry but he was a Muslim and one pure of faith 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
3:67 Abraham was neither a Jew nor a Nazarene, but he was a 
monotheist who peacefully surrendered; he was not of those 
who set up partners. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
but he was a monotheist who peacefully surrendered; 
7 Abdel Haleem 
67Abraham was neither a Jew nor a Christian. He was upright 
and devoted to God, never an idolater, 
7 Abdel Haleem 
He was upright and devoted to God 
8 Khan 
Abraham was neither a Jew nor a Christian. He was an upright 
man, one who had surrendered himself to God. He was not one 
of those who associate partners with God. (Aal-E-Imran 3:67, 
English - Wahiduddin Khan) 
8 Khan He was an upright man, one who had surrendered himself to God. 
9 Elias 
Ibraheem was neither a Jew nor a Christian, but he was Hanif 
(one inclined toward the truth and averse to all false creeds) and 
a Muslim (subservient to Allaah in all matters). He was never 
from the Mushrikeen. 
637 
9 Elias but he was Hanif (one inclined toward the truth and averse to all false creeds) and a Muslim (subservient to Allaah in all matters). 
10 Usmani 
67. Ibrahim was neither a Jew nor a Christian. But he was 
upright, a Muslim, and was not one of those who associate 
partners with Allah. 
10 Usmani But he was upright, a Muslim, 
11 Asad 
Abraham was neither a "Jew" nor a "Christian", but was one 
who turned away from all that is false, having surrendered 
himself unto God; and he was not of those who ascribe divinity 
to aught beside Him. (Aal-E-Imran 3:67, English - Muhammad 
Asad) 
11 Asad but was one who turned away from all that is false, having surrendered himself unto God 
12 Malik 
Ibrãhïm was neither a Jew nor a Christian but he was a Muslim, 
true in faith. He was not one of the Mushrikïn (who set up 
partners with Allah).[67]   
12 Malik but he was a Muslim, true in faith. 
13 Shakir [3.67] Ibrahim was not a Jew nor a Christian but he was (an) upright (man), a Muslim, and he was not one of the polytheists. 
13 Shakir but he was (an) upright (man), a Muslim, 
14 Ghali 
67. In no way was Ibrahîm a Jew, neither a Christian; (i.e. a 
follower of Isa “Jesus”, Nasraniyyan) but he was an 
unswervingly (upright) (i.e. veering away from idolatry) 
Muslim; and in no way was he one of the associators (Those 
who associate others with Allah). 
14 Ghali he was an unswervingly (upright) (i.e. veering away from idolatry) Muslim; 
15 Pickthall 
Abraham was not a Jew, nor yet a Christian; but he was an 
upright man who had surrendered (to Allah), and he was not of 
the idolaters. (Aal-E-Imran 3:67, English - Pickthall) 
15 Pickthall but he was an upright man who had surrendered (to Allah), 
16 Sarwar 
Abraham was not a Jew or a Christian. He was an upright person 
who had submitted himself to the will of Allah. Abraham was 
not a pagan. (3:67) 
16 Sarwar He was an upright person who had submitted himself to the will of Allah. 
17 al-Hilali & Khan 
Ibrahim (Abraham) was neither a Jew nor a Christian, but he 
was a true Muslim Hanifa (Islamic Monotheism - to worship 
none but Allah Alone) and he was not of Al-Mushrikun (See V. 
2:105). (Aal-E-Imran 3:67, English - Hilali & Khan) 
17 al-Hilali & Khan 
but he was a true Muslim Hanifa (Islamic Monotheism - to 
worship none but Allah Alone) 
18 al-Mehri 
67. Abraham was neither a Jew nor a Christian, but he was one 
inclining toward truth, a Muslim [submitting to God]. And he 
was not of the polytheists.110 
110 Those who associate others with God. 
18 al-Mehri he was one inclining toward truth, a Muslim [submitting to God].  
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Abraham was neither Jew nor Christian, but rather was a ḥanīf, 
a submitter, and he was not one of the idolaters. 
67Related to this verse is 2:135: And they say, “Be Jews or 
Christians and you shall be rightly guided.” Say, “Rather, [ours 
is] the creed of Abraham, the ḥanīf, and he was not of the 
idolaters.” Alongside Abraham, 2:140 adds Ishmael, Isaac, 
Jacob, and the Tribes among those who were neither Jews nor 
Christians. The related question of the claims of Jews and 
Christians to having a special status before God is mentioned in 
2:111–13 and 5:18. For a discussion of the concept of ḥanīf, see 
2:135c. Regarding submitter, 3:19c.  
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
but rather was a ḥanīf, a submitter, submitter, 3:19c. 
20 Ahmed 
Abraham was neither a Jew nor a Christian, but he was an 
upright man who had surrendered to God. He never ascribed 
divinity to anyone beside the One True God. 
20 Ahmed but he was an upright man who had surrendered to God. 
21 Ahamed 
3.67. Ibrahim (Abraham) was neither a Jew nor even a 
Christian; But he was true in Faith, and surrendered his will to 
Allah’s, (like a Muslim) and He did not join gods with Allah. 
21 Ahamed But he was true in Faith, and surrendered his will to Allah’s, (like a Muslim) 
22 Irving 
67. Abraham was neither a Jew nor a Christian, but he was a 
Seeker [after Truth], a Muslim; he was no associator of others 
with God. 
22 Irving but he was a Seeker [after Truth], a Muslim; 
23 Tahir ul-Qadri 
67. Ibrahim (Abraham) was neither a Jew nor a Christian; he 
was a (true) Muslim, far detached from all heresy and falsehood. 
Nor was he one of the polytheists. 
23 Tahir ul-Qadri 
he was a (true) Muslim, far detached from all heresy and 
falsehood. 
24 Itani 67. Abraham was neither a Jew nor a Christian, but he was a Monotheist, a Muslim. And he was not of the Polytheists. 
24 Itani but he was a Monotheist, a Muslim. 
25 
The 
Monotheist 
Group 
3:67 Abraham was neither a Jew nor a Nazarene, but he was a 
monotheist who submitted; he was not of the polytheists. 
25 
The 
Monotheist 
Group 
but he was a monotheist who submitted 
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1 Ali 
52. When Jesus found Unbelief on their part He said: "Who will 
be My helpers to (the work of) Allah." Said the disciples: "We 
are Allah.s helpers: We believe in Allah, and do thou bear 
witness that we are Muslims(392). 
392 (Cf. 5:11 ) The story of Jesus is told with special application 
to the time of the Prophet Muhammad. Note the word helpers 
(Ans a r) in this connection, and the reference to plotters in 3:54 
. It was the one Religion-the Religion of Allah, which was in 
essence the religion of Abraham, Moses, and Jesus. The 
argument runs: who do ye then now make divisions and reject 
the living Teacher? Islam is: bowing to the Will of Allah. All 
who have faith should bow to the Will of Allah and be Muslims. 
1 Ali 
and do thou bear witness that we are Muslims(392). Islam is: 
bowing to the Will of Allah. All who have faith should bow to 
the Will of Allah and be Muslims. 
2 Qarai 
And when Jesus sensed their faithlessness, he said, ‘Who will 
be my helpers toward Allah?’ The Disciples said, ‘We will be 
helpers of Allah. We have faith in Allah, and bear witness that 
we are muslims 
2 Qarai and bear witness that we are muslims 
3 Unal 
52. (Having preached his message in this way for a long time,) 
Jesus perceived their willful persistence on unbelief (and open 
hostility), and called out: “Who will be my helpers (on this way) 
to God?” The disciples answered: “We are the helpers of God(‘s 
cause). We believe in God, and (we call you to) bear witness 
that we are Muslims (submitted to Him exclusively). 
3 Unal 
bear witness that we are Muslims (submitted to Him 
exclusively). 
4 Omar & Omar 
52. But when Jesus felt disbelief on their part (and thought his 
people would renounce him,) he said, ‘Who are my helpers (in 
calling the people) towards Allâh?’ The disciples said, ‘We are 
the helpers (in the cause) of Allâh. We have believed in Allâh. 
Bear witness that, we are the submitting ones (to His will).’ 
4 Omar & Omar 
Bear witness that, we are the submitting ones (to His will).’ 
5 Arberry 
And when Jesus perceived their unbelief, he said, 'Who will be 
my helpers unto God?' The Apostles said, 'We will be helpers 
of God; we believe in God; witness thou our submission. (Aal-
E-Imran 3:52, English - A. J. Arberry) 
5 Arberry witness thou our submission. 
6 Yuksel, Schulte-
3:52 So when Jesus felt their rejection, he said, "Who are my 
supporters towards God?" The disciples said, "We are God's 
640 
Nafeh & al-
Shaiban 
supporters, we acknowledge God and we bear witness that we 
have peacefully surrendered."* 
Note 
003:052 Compare it to Matthew 26:56; Mark 14:50. Why would 
the authors of the Gospels, who were all influenced by the 
teachings of Paul, depict the disciples of Jesus as cowards? See 
5:78 for the answer. Also, see 2:59,165; 3:45, 51, 55; 
4:11,157,171; 5:72-79; 7:162; 19:36. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
bear witness that we have peacefully surrendered."*  
7 Abdel Haleem 
52When Jesus realized they [still] did not believe, he said, ‘Who 
will help me in God’s cause?’ The disciples said, ‘We will be 
God’s helpers; we believe in God– witness our devotion to Him. 
7 Abdel Haleem 
we believe in God– witness our devotion to Him. 
8 Khan 
When Jesus perceived their denial, he said, "Who will be my 
helpers in God's cause?" The disciples said, "We are God's 
helpers, we believe in God. Bear witness that we have 
surrendered ourselves. (Aal-E-Imran 3:52, English - 
Wahiduddin Khan) 
8 Khan Bear witness that we have surrendered ourselves 
9 Elias 
When Isa sensed kufr (the intention to cause enmity and harm) 
from them (the Jews), he said, “Who shall be my helpers 
towards (spreading the Deen of Allaah?” The Disciples (first 
two, then others followered) replied, “We shall be the helpers 
(of the Deen of) Allaah. We believe in Allaah and you be 
witness that we are indeed Muslims (subservient to Allaah). 
9 Elias you be witness that we are indeed Muslims (subservient to Allaah). 
10 Usmani 
52. So, when Isa sensed disbelief in them, he said: “Who are my 
helpers in the way of Allah?” The disciples said: “We are 
helpers of Allah. We believe in Allah; so beour witness that we 
are Muslims.” 
10 Usmani so be our witness that we are Muslims.” 
11 Asad 
And when Jesus became aware of their refusal to acknowledge 
the truth, he asked: "Who will be my helpers in God's cause?" 
The white-garbed ones replied: "We shall be (thy) helpers (in 
the cause) of God! We believe in God: and bear thou witness 
that we have surrendered ourselves unto Him! (Aal-E-Imran 
3:52, English - Muhammad Asad) 
11 Asad witness that we have surrendered ourselves unto Him! 
12 Malik 
When Isa (Jesus) found out that they (most of the children of 
Israel) had no faith, he asked: “Who will help me in the cause 
of Allah?” The Disciples replied: “We will help you in the cause 
of Allah. We believe in Allah. Be our witness that we are 
Muslims."[52]   
12 Malik Be our witness that we are Muslims."[52]   
641 
13 Shakir 
[3.52 ] But when Isa perceived unbelief on their part, he said 
Who will be my helpers in Allah’s way? The disciples said: We 
are helpers (in the way) of Allah: We believe in Allah and bear 
witness that we are submitting ones. 
13 Shakir and bear witness that we are submitting ones. 
14 Ghali 
52. So, as soon as Isa (Jesus) perceived disbelief among them, 
he said, “Who are my ready vindicators to Allah?” (i.e., in the 
cause of Allah) The Disciples said, ” We are the ready 
vindicators to Allah; we have believed in Allah, and bear (you) 
witness that we are Muslims. 
14 Ghali and bear (you) witness that we are Muslims. 
15 Pickthall 
But when Jesus became conscious of their disbelief, he cried: 
Who will be my helpers in the cause of Allah? The disciples 
said: We will be Allah´s helpers. We believe in Allah, and bear 
thou witness that we have surrendered (unto Him). (Aal-E-
Imran 3:52, English - Pickthall) 
15 Pickthall and bear thou witness that we have surrendered (unto Him). 
16 Sarwar 
When Jesus found them denying the truth, he said, "Who will 
help me in the cause of Allah?" The disciples replied, "We are 
the helpers of Allah. We believe in Him. Jesus, bear witness that 
we have submitted ourselves to His will." (3:52) 
16 Sarwar bear witness that we have submitted ourselves to His will." 
17 al-Hilali & Khan 
Then when 'Iesa (Jesus) came to know of their disbelief, he said: 
"Who will be my helpers in Allah's Cause?" Al-Hawariun (the 
disciples) said: "We are the helpers of Allah; we believe in 
Allah, and bear witness that we are Muslims (i.e. we submit to 
Allah)." (Aal-E-Imran 3:52, English - Hilali & Khan) 
17 al-Hilali & Khan 
and bear witness that we are Muslims (i.e. we submit to Allah)." 
18 al-Mehri 
52. But when Jesus felt [persistence in] disbelief from them, he 
said, “Who are my supporters for [the cause of] God?” The 
disciples said, “We are supporters for God. We have believed in 
God and testify that we are Muslims [submitting  to Him]. 
18 al-Mehri And testify that we are Muslims [submitting to Him]. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And when Jesus sensed disbelief in them, he said, “Who are my 
helpers unto God?” The apostles said, “We are God’s helpers. 
We believe in God; bear witness that we are submitters. 
The disbelief is understood to mean actual hostility beyond 
simple rejection, and commentators contextualize this verse in 
relation to Jesus’ being in exile or fleeing from those wishing to 
kill him (R, Ṭ). Helpers unto God is understood to mean, 
“Helpers [along] with God” (Ṭ), so that the question means 
more specifically, “Who will add their help to that of God?” (R) 
or “Who will be my helpers [in my fleeing] unto God?” (R). 
Apostles translates ḥawāriyyūn, a word that may be derived 
from the Ethiopic ḥawārya. 
 Submitters renders muslimūn (cf. 5:111) and is one of several 
places in the Quran in which islām and muslim convey a 
universal meaning beyond indicating followers of Muhammad 
specifically (2:128, 132; 5:111; see 3:19c). 
642 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
bear witness that we are submitters. 
Submitters renders muslimūn (cf. 5:111) and is one of several 
places in the Quran in which islām and muslim convey a 
universal meaning beyond indicating followers of Muhammad 
specifically (2:128, 132; 5:111; see 3:19c). 
20 Ahmed 
(This is what the angels had told Mary. Then Jesus was 
commissioned to Prophethood.) 
As he sensed their rejection, he called out, “Who are my 
supporters towards God?” The disciples said, “We are God’s 
supporters, we believe in God, so bear witness that we are 
submitters (Muslims).”  
20 Ahmed so bear witness that we are submitters (Muslims).” 
21 Ahamed 
3.52.. When Isa (Jesus) found disbelief on their part, he said: 
"Who will be my helpers to (the work of) Allah?" The disciples 
said: "We are Allah’s helpers: We believe in Allah, and do you 
bear witness that we are Muslims. 
21 Ahamed do you bear witness that we are Muslims. 
22 Irving 
52. When Jesus sensed disbelief among them, he said: "Who 
will be my supporters in the cause of God?" The disciples said: 
"We are God's supporters! We believe in God; take note that we 
are Muslims. 
22 Irving take note that we are Muslims. 
23 Tahir ul-Qadri 
52. Later, when ‘Isa (Jesus) sensed their disbelief, he said: ‘Who 
are my helpers in the way of Allah?’ His sincere companions 
submitted: ‘We are the helpers of (the Din [Religion] of) Allah. 
We have believed in Allah and bear witness that we are surely 
Muslims. 
23 Tahir ul-Qadri 
and bear witness that we are surely Muslims. 
24 Itani 
52. When Jesus sensed disbelief on their part, he said, “Who are 
my allies towards God?” The disciples said, “We are God’s 
allies; we have believed in God, and bear witness that we 
submit.” 
24 Itani , and bear  witness that we submit.” 
25 
The 
Monotheist 
Group 
3:52 So when Jesus felt their rejection, he said: “Who are my 
supporters to God?” The disciples said: “We are the supporters 
of God, we believe in God and we bear witness that we have 
submitted.” 
25 
The 
Monotheist 
Group 
we bear witness that we have submitted 
5 & 6 Q2: 131 
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1 Ali 
131. Behold! his Lord said to him: "Bow (thy will to Me):" He 
said: "I bow (my will) to the Lord and Cherisher of the 
Universe." 
1 Ali "Bow (thy will to Me):" He said: "I bow (my will) to 
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2 Qarai 131 When his Lord said to him, ‘Submit,’ he said, ‘I submit to the Lord of all the worlds.’ 
2 Qarai "Bow (thy will to Me):" He said: "I bow (my will) to 
3 Unal 
131. When his Lord told him, “Submit yourself wholly (to your 
Lord),” he responded: “I have submitted myself wholly to the 
Lord of the worlds.”109 
109. This very short verse is a wonderfully concise summary of 
the Prophet Abraham’s life from the beginning of his mission in 
Babylon to his being made an Imam for all people and 
rebuilding the Ka‘bah. God presents Himself as “his” Lord 
when He orders him to submit to Him. This signifies the initial 
phase of Abraham’s mission: initially his relationship was with 
God as “his” Lord, when he had not yet been charged with 
preaching. After this, he acquired knowledge of the outer and 
inner dimensions of existence, began preaching the Religion, 
and passed through many severe tests. Finally, he attained the 
“universal rank of relationship” with God as the Lord of the 
worlds, and he was appointed as an imām for people. This is a 
significant point to help differentiate sainthood and 
Prophethood and the various ranks in each. Saints, no matter 
what their “station,” can build a relationship with God only as 
the Lord of the heart of each. But a Prophet, especially one who 
is also a Messenger, has a relationship, according to his degree, 
with God as the Lord of his people, of all humankind, and of all 
existence as a whole. This explains in what sense the Prophet 
Mu h ammad, upon him be peace and blessings, as the heir to 
the missions of all the Prophets and Messengers before him, is 
the greatest of all, as his mission began in the “universal 
relation” with God as Lord of the worlds, for he was sent to all 
of humankind and jinn and as a mercy for the whole of creation. 
3 Unal 
“Submit yourself wholly (to your Lord),” he responded: “I have 
submitted myself wholly 
4 Omar & Omar 
131. When his Lord said to him, ‘Submit,’ he said, ‘I have 
already submitted to the Lord of the worlds.’ 
4 Omar & Omar 
‘Submit,’ he said, ‘I have already submitted t 
5 Arberry 
When his Lord said to him, 'Surrender,' he said, 'I have 
surrendered me to the Lord of all Being.' (Al-Baqara 2:131, 
English - A. J. Arberry) 
5 Arberry , 'Surrender,' he said, 'I have surrendered me to 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:131 When his Lord said to him, "Peacefully surrender," he 
said, "I peacefully surrender to the Lord of the worlds." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
"Peacefully surrender," he said, "I peacefully surrender to 
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7 Abdel Haleem 
131 His Lord said to him, ‘Devote yourself to Me.’ Abraham 
replied, ‘I devote myself to the Lord of the Universe,’ 
7 Abdel Haleem 
‘Devote yourself to Me.’ Abraham replied, ‘I devote myself to 
8 Khan 
When his Lord said to him, "Surrender!" he responded, "I have 
surrendered to the Lord of the Universe," (Al-Baqara 2:131, 
English - Wahiduddin Khan) 
8 Khan "Surrender!" he responded, "I have surrendered to 
9 Elias 
When his (Ibraheem’s) Rabb told him, “Surrender (your will 
and soul),” he replied, “I surrender (and devote myself) to the 
Rabb of the universe.” 
9 Elias “Surrender (your will and soul),” he replied, “I surrender (and devote myself) to 
10 Usmani 131. When his Lord said to him, “Submit!” He said, “I submit myself to the Lord of all the worlds. 
10 Usmani “Submit!” He said, “I submit myself to 
11 Asad 
When his Sustainer said to him, "Surrender thyself unto Me!" - 
he answered, "I have surrendered myself unto (Thee,) the 
Sustainer of all the worlds." (Al-Baqara 2:131, English - 
Muhammad Asad) 
11 Asad "Surrender thyself unto Me!" - he answered, "I have surrendered myself unto (Thee,) 
12 Malik When his Rabb asked him: "Be a Muslim," he answered: "I have become a Muslim to the Rabb of the worlds."[131] 
12 Malik "Be a Muslim," he answered: "I have become a Muslim to 
13 Shakir 
When his Lord said to him, Be a Muslim, he said: I submit 
myself to the Lord of the worlds. (Al-Baqara 2:131, English - 
Mohammad Habib Shakir) 
13 Shakir Be a Muslim, he said: I submit myself to the 
14 Ghali 131. As his Lord said to him, “Surrender, ” (i.e., be muslim) he said, “I have surrendered to The Lord of the worlds.” 
14 Ghali “Surrender, ” (i.e., be muslim) he said, “I have surrendered to 
15 Pickthall 
When his Lord said unto him: Surrender! he said: I have 
surrendered to the Lord of the Worlds. (Al-Baqara 2:131, 
English - Pickthall) 
15 Pickthall Surrender! he said: I have surrendered to 
16 Sarwar When Allah commanded Abraham to submit, he replied, "I have submitted myself to the Lord of the universe." (2:131) 
16 Sarwar to submit, he replied, "I have submitted myself to 
17 al-Hilali & Khan 
When his Lord said to him, "Submit (i.e. be a Muslim)!" He 
said, "I have submitted myself (as a Muslim) to the Lord of the 
'Alamin (mankind, jinns and all that exists)." (Al-Baqara 2:131, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
"Submit (i.e. be a Muslim)!" He said, "I have submitted myself 
(as a Muslim) to 
18 al-Mehri 
131. When his Lord said to him, “Submit,” he said, “I have 
submitted [in Islam]38 to the Lord of the worlds.” 
38 The meaning of the word “Islam” is “submission to the will 
of God.” This is the way of life ordained by God and taught by 
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all of the prophets from Adam to Muhammad. A Muslim is one 
who submits himself to God. 
18 al-Mehri 
“Submit,” he said, “I have submitted [in Islam]38 to 
38 The meaning of the word “Islam” is “submission to the will 
of God.” This is the way of life ordained by God and taught by 
all of the prophets from Adam to Muhammad. A Muslim is one 
who submits himself to God. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And when his Lord said unto him, “Submit!” he said, “I submit 
to the Lord of the worlds.” 
Ĳ And Abraham enjoined the same upon his children, as did 
Jacob, “O my children, God has chosen for you the religion, so 
die not except in submission.” 
131–32The message of submission (islām) from v. 128 
continues through to Jacob and his children. This submission to 
God, while being the proper name of the religion of Muhammad 
(al-islām), is generalized in the Quran to imply the primordial 
religion and true religion as such and also to refer to a 
fundamental attitude and orientation of the soul toward God that 
is universal and part of the bequest that prophets make to their 
progeny. Regarding submission, also see 3:19c; 3:85c; 5:3c; 
6:125c as well as the essay “The Quranic View of Sacred 
History and Other Religions.” 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
“Submit!” he said, “I submit to 
131–32The message of submission (islām) from v. 128 
continues through to Jacob and his children. This submission to 
God, while being the proper name of the religion of Muhammad 
(al-islām), is generalized in the Quran to imply the primordial 
religion and true religion as such and also to refer to a 
fundamental attitude and orientation of the soul toward God that 
is universal and part of the bequest that prophets make to their 
progeny. 
20 Ahmed When his Lord said to him, “Submit (your will) to Me!” He said, “I submit to the Lord of the Worlds.” 
20 Ahmed “Submit (your will) to Me!” He said, “I submit to 
21 Ahamed 
2.131. Listen! His Lord said to him: "Bow (your will to Me):" 
He  (Ibrahim) said: "I bow (my will) to the Lord and Cherisher 
of the Universe (Rab-ul-'Ala'meen)." 
21 Ahamed "Bow (your will to Me):" He  (Ibrahim) said: "I bow (my will) to 
22 Irving 
So when his Lord told him: "Commit yourself to [live in] 
peace"; he said: "I have already committed myself 
peacefully to the Lord of the Universe!" 
22 Irving Commit yourself to [live in] peace"; he said: "I have already committed myself peacefully to the Lord of the Universe!" 
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23 Tahir ul-Qadri 
131. And (recall) when his Lord commanded him: ‘Bow 
down (before Me),’ he submitted: ‘I bow down before the 
Lord of all the worlds.’ 
23 Tahir ul-Qadri 
‘Bow down (before Me),’ he submitted: ‘I bow down 
before the 
24 Itani 131. When his Lord said to him, “Submit!” He said, “I have submitted to the Lord of the Worlds.” 
24 Itani “Submit!” He said, “I have submitted to 
25 
The 
Monotheist 
Group 
2:131 When his Lord said to him: “Submit,” he said: “I submit 
to the Lord of the worlds.” 
25 
The 
Monotheist 
Group 
“Submit,” he said: “I submit to 
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 م�ِ�ْ
َ
لِإ 
َ
نو
ُ
ق
ْ
ل
ُ
ت ءاَيِلْو
َ
أ ْم
ُ
ك َّو
ُ
د
َ
عَو ي ِّو
ُ
د
َ
ع او
ُ
ذِخ
َّ
ت
َ
ت 
َ
لا او
ُ
نَمآ 
َ
نيِذ
َّ
لا ا�َ ُّ�
َ
أ ا
َ
ي﴿
 ن
َ
أ ْم
ُ
كا َّي�ِ َو َلوُس َّرلا 
َ
نو
ُ
جِر
ْ
خُي ِ
ّ
ق
َ
ح
ْ
�ا 
َ
ن ِّم م
ُ
كءا
َ
ج اَمِب اوُر
َ
ف
َ
ك 
ْ
د
َ
قَو ِة
َّ
دَو
َ ْ
لماِب
 ْم
ُ
ت
ْ
جَر
َ
خ ْم
ُ
تن
ُ
ك نِإ ْم
ُ
ك ِ�َّر ِ
َّ
�اِب او
ُ
نِم
ْ
ؤ
ُ
ت ي�ِا
َ
ضْرَم ءا
َ
غِتْبا َو ��ِيِبَس ��ِ ا
ً
داَهِج
 
ُ
ھ
ْ
ل
َ
ع
ْ
ف
َ
ي نَمَو ْم
ُ
تن
َ
ل
ْ
ع
َ
أ اَمَو ْم
ُ
تْي
َ
ف
ْ
خ
َ
أ اَمِب ُم
َ
ل
ْ
ع
َ
أ ا
َ
ن
َ
أ َو ِة
َّ
دَو
َ ْ
لماِب م�ِ�ْ
َ
لِإ 
َ
نو ُّرِس
ُ
�
﴾ِليِب َّسلا ءاَوَس َّل
َ
ض 
ْ
د
َ
ق
َ
ف ْم
ُ
كنِم 
1 Ali 
O ye who believe! Take not my enemies and yours as friends 
(or protectors),- offering them(5409) (your) love, even though 
they have rejected the Truth that has come to you, and have (on 
the contrary) driven out the Prophet and yourselves (from your 
homes), (simply) because ye believe in Allah your Lord!(5410) 
If ye have come out to strive in My Way and to seek My Good 
Pleasure, (take them not as friends), holding secret converse of 
love (and friendship) with them: for I know full well all that ye 
conceal and all that ye reveal. And any of you that does this has 
strayed from the Straight Path. 
5409 The immediate occasion for this was a secret letter sent by 
one Hatib, a Muhajir, from Madinah, to the Pagans at Makkah, 
in most friendly terms, seeking for their protection on behalf of 
his children and relatives left behind in Makkah. The letter was 
intercepted, and he confessed the truth. He was forgiven as he 
told the truth and his motive did not appear to be heinous, but 
this instruction was given for future guidance. This was shortly 
before the conquest of Makkah, but the principle is of universal 
application. You cannot be on terms of secret intimacy with the 
enemies of your Faith and people, who are persecuting your 
Faith and seeking to destroy your Faith and you. You may not 
do so even for the sake of your relatives as it compromises the 
life and existence of your whole community. 
647 
5410 Such was the position of the Muslim community in 
Madinah after the Hijrah and before the conquest of Makkah. 
1 Ali O ye who believe! Take not my enemies and yours as friends (or protectors),- 
2 Qarai 
1 O you who have faith! Do not take My enemy and your enemy 
for friends, [secretly] offering them affection (for they have 
certainly defied whatever has come to you of the truth, expelling 
the Apostle and you, because you have faith in Allah, your Lord) 
if you have set out for jih¡d in My way and to seek My pleasure. 
You secretly nourish affection for them, while I know well 
whatever you hide and whatever you disclose, and whoever 
among you does that has certainly strayed from the right way. 
1 The s£rah takes its name from verse 10 concerning the testing 
(imti¦¡n) of new female converts to Islam. 
2 Qarai O you who have faith! Do not take My enemy and your enemy for friends, 
3 Unal 
1. Oyou who believe! Do not take My enemies and your 
enemies for friends, offering them love and affection, while they 
have disbelieved in the truth that has come to you and driven the 
Messenger and yourselves away (from your homes) only 
because you believe in God, your Lord (Who has created you 
and sustains you). If you (now) have set forth (from your homes) 
to strive in My way and to seek My approval and good pleasure, 
(then do not take them for friends). You reveal to them your 
secret in secrecy out of your love and friendship, but I am better 
aware (than yourselves) of what you do in secret as well as of 
what you disclose. Whoever does so among you has surely 
strayed from the right way.1 
1. When the Treaty of Hudaybiyah was violated by the attack of 
the Banū Bakr, an ally of the Makkan polytheists, on the Banu 
Khudā’ah, an ally of the Muslims, resulting in some of the latter 
being killed, God’s Messenger, upon him be peace and 
blessings, began to prepare for war. As always, he kept the affair 
quite secret and no one, including his wives and closest friends, 
knew where the campaign would be. However, an Emigrant 
named Khatīb ibn Abī Balta’ah guessed the intention of God’s 
Messenger, upon him be peace and blessings. He sent a letter to 
the Quraysh, informing them of the Messenger’s preparations. 
The Messenger, upon him be peace and blessings, was told of 
this through a Revelation, and ordered ‘Ali, Zubayr ibn al-
’Awwām and Miqdād ibn ‘Amr to take the letter from the 
woman to whom Khatīb had entrusted it. They did this 
successfully. When questioned about why he had written this 
letter, Khatīb excused himself by saying that he had family 
members in Makkah and desired their protection. Since this was 
not ill-intended treachery and Khatīb was one who had proved 
that he was a sincere Muslim by participating in the Battle of 
Badr, the Messenger, upon him be peace and blessings, forgave 
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him (Ibn Hishām, 2: 39–42). The verse is about this incident and 
intends to warn the Muslims against similar events. 
3 Unal 
Oyou who believe! Do not take My enemies and your enemies 
for friends, 
4 Omar & Omar 
1. O YOU who believe! Do not take those who are enemies of 
Me and to you for friends. Would you send them messages of 
love and friendship while they have denied the Truth that has 
come to you (and) have driven out the Messenger and 
yourselves (from your homes merely) because you believe in 
Allâh, your Lord? (How can you do so) if you migrated indeed 
to strive in My cause and seek My pleasure? Would (some of) 
you make secret offers of friendship and love to them while I 
am fully aware of all that you conceal and all that you profess 
openly? And whoever of you does such a thing (let him realize 
that he) has indeed strayed away from the straight path. 
4 Omar & Omar 
1. O YOU who believe! Do not take those who are enemies of 
Me and to you for friends. 
5 Arberry 
O believers, take not My enemy and your enemy for friends, 
offering them love, though they have disbelieved in the truth 
that has come to you, expelling the Messenger and you because 
you believe in God your Lord. If you go forth to struggle in My 
way and seek My good pleasure, secretly loving them, yet I 
know very well what you conceal and what you publish; and 
whosoever of you does that, has gone astray from the right way. 
(Al-Mumtahina 60:1, English - A. J. Arberry) 
5 Arberry O believers, take not My enemy and your enemy for friends, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
60:1 O you who acknowledge, do not take My enemy and your 
enemy as allies, you extend love to them, even though they have 
rejected the truth that has come to you. They drive you and the 
messenger out, simply because you acknowledge God, your 
Lord. If you are mobilizing to strive in My cause, seeking My 
blessings, then how can you secretly love them? I am fully 
aware of everything you conceal and what you declare. 
Whosoever of you does this, then he has gone astray from the 
right path. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
60:1 O you who acknowledge, do not take My enemy and your 
enemy as allies 
7 Abdel Haleem 
1You who believe, do not take My enemies and yours as your 
allies, showing them friendship when they have rejected the 
truth you have received, and have driven you and the Messenger 
out simply because you believe in God, your Lorda ––not if you 
truly emigrated in order to strive for My cause and seek My 
good pleasure. You secretly show them friendship––I know all 
you conceal and all you reveal–– but any of you who do this are 
straying from the right path. a A Muslim in Medina, Hatib bin 
Abi Balta_a, who had family and property in Mecca, sent a 
secret letter to the Meccan leaders telling them that the Prophet 
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was preparing to march on their town, and warning them to take 
precautions. The letter was intercepted, and when the Prophet 
asked him to explain his action, he said that he only wanted the 
Meccans to protect his family and property. 
7 Abdel Haleem 
1You who believe, do not take My enemies and yours as your 
allies, 
8 Khan 
Believers! Do not offer friendship to those who are enemies of 
Mine and of yours. Would you show them affection when they 
have rejected the truth you have received; when they have 
driven you and the Messenger out [simply] because you believe 
in God, your Lord. If you have left your homes to strive for My 
cause and out of a desire to seek My goodwill, how can you 
secretly offer them friendship?  I know all that you conceal and 
all that you reveal. Whoever of you does this will surely stray 
from the right path. (Al-Mumtahina 60:1, English - Wahiduddin 
Khan) 
8 Khan Believers! Do not offer friendship to those who are enemies of Mine and of yours 
9 Elias 
(Referring to the time when Haatib bin Abi Balta’ah attempted 
to reveal confidential information to the Mushrikeen, Allaah 
says,)  
O you who have Imaan! Do not take My enemy and your enemy 
as friends, offering your friendship to them when they reject the 
truth (of Islaam) that has com to you. They have dirven out the 
Rasool and yourseleves (from Makkah simply) because you 
believe in Allaah as your Rabb. If you emerge to strive (in 
Jihaad) in My path and to seek My pleasure (you would not 
befiend the passing confidential information on to them) when 
I am Aware of what you conceal and what what you reveal 
(How is this possible whenb you inow that Allaah has 
knowledge of your doings?) The one who does this from among 
you has certainly strayed from the straight path. 
9 Elias O you who have Imaan! Do not take My enemy and your enemy as friends, 
10 Usmani 
1. O you who believe, do not take My enemies and your enemies 
for friends, expressing love with them, while they have rejected 
the Truth that has come to you, expelling the Messenger and 
your selves (from Makkah) merely because you have faith in 
Allah who is your Lord, if you have set out to do Jihad (struggle) 
in My way, and to seek My pleasure. You express love with 
them secretly, while I know what you have concealed and what 
you have revealed. Any of you who does this has missed the 
straight path. 
10 Usmani 1. O you who believe, do not take My enemies and your enemies for friends, 
11 Asad 
O YOU who have attained to faith! Do not take My enemies - 
who are your enemies as well - for your friends, showing them 
affection even though they are bent on denying whatever truth 
has come unto you, (and even though) they have driven the 
Apostle and yourselves away, (only) because you believe in 
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God, your Sustainer! If (it be true that) you have gone forth 
(from your homes) to strive in My cause, and out of a longing 
for My goodly acceptance, (do not take them for your friends,) 
inclining towards them in secret affection: for I am fully aware 
of all that you may conceal as well as of all that you do openly. 
And any of you who does this has already strayed from the right 
path. (Al-Mumtahina 60:1, English - Muhammad Asad) 
11 Asad O YOU who have attained to faith! Do not take My enemies - who are your enemies as well - for your friends, 
12 Malik 
O believers! Do not make friendship with those who are 
enemies of Mine and yours. Would you show them friendship, 
when they have denied the truth that has come to you and have 
driven the Rasool and yourselves out of your homes, simply 
because you believe in Allah, your Rabb? If it was indeed to 
strive in My way, and to seek My good pleasure that you left 
your homes, how can you befriend in secret? I know all that you 
conceal, and all that you reveal. Any of you who does this, he 
indeed has gone astray from the Right Way.[1]  
12 Malik O believers! Do not make friendship with those who are enemies of Mine and yours. 
13 Shakir 
O you who believe! do not take My enemy and your enemy for 
friends: would you offer them love while they deny what has 
come to you of the truth, driving out the Messenger and 
yourselves because you believe in Allah, your Lord? If you go 
forth struggling hard in My path and seeking My pleasure, 
would you manifest love to them? And I know what you conceal 
and what you manifest; and whoever of you does this, he indeed 
has gone astray from the straight path. (Al-Mumtahina 60:1, 
English - Mohammad Habib Shakir) 
13 Shakir O you who believe! do not take My enemy and your enemy for friends: 
14 Ghali 
1. O you who have believed, do not take to yourselves My 
enemy and your enemy for patrons, casting forth to them (your) 
amity, and they have already disbelieved in what has come to 
you of the Truth, driving the Messenger and you (too) for that 
you believe in Allah, your Lord, in case you have gone out 
striving in My way and seeking My Supreme Satisfaction, 
secretly having amity towards them. And I know best whatever 
you conceal and whatever you make public; and whoever of you 
performs it, then he has already erred away from the level way. 
14 Ghali 1. O you who have believed, do not take to yourselves My enemy and your enemy for patrons, 
15 Pickthall 
O ye who believe! Choose not My enemy and your enemy for 
allies. Do ye give them friendship when they disbelieve in that 
truth which hath come unto you, driving out the messenger and 
you because ye believe in Allah, your Lord? If ye have come 
forth to strive in My way and seeking My good pleasure, (show 
them not friendship). Do ye show friendship unto them in secret, 
when I am Best Aware of what ye hide and what ye proclaim? 
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And whosoever doeth it among you, he verily hath strayed from 
the right way. (Al-Mumtahina 60:1, English - Pickthall) 
15 Pickthall O ye who believe! Choose not My enemy and your enemy for allies. 
16 Sarwar 
Believers, do not choose My enemies and your own enemies for 
friends, and offer them strong love. They have rejected the Truth 
which has come to you and have expelled the Messenger and 
you from your homes because of your belief in Allah, your Lord. 
When you go to fight for My cause and seek My pleasure, you 
secretly express your love of them. I know best what you reveal 
or conceal. Whichever of you does this has indeed gone astray 
from the right path. (60:1) 
16 Sarwar Believers, do not choose My enemies and your own enemies for friends, 
17 al-Hilali & Khan 
O you who believe! Take not My enemies and your enemies (i.e. 
disbelievers and polytheists, etc.) as friends, showing affection 
towards them, while they have disbelieved in what has come to 
you of the truth (i.e. Islamic Monotheism, this Quran, and 
Muhammad SAW), and have driven out the Messenger 
(Muhammad SAW) and yourselves (from your homeland) 
because you believe in Allah your Lord! If you have come forth 
to strive in My Cause and to seek My Good Pleasure, (then take 
not these disbelievers and polytheists, etc., as your friends). You 
show friendship to them in secret, while I am All-Aware of what 
you conceal and what you reveal. And whosoever of you 
(Muslims) does that, then indeed he has gone (far) astray, 
(away) from the Straight Path. (Al-Mumtahina 60:1, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
O you who believe! Take not My enemies and your enemies (i.e. 
disbelievers and polytheists, etc.) as friends, 
18 al-Mehri 
O you who have believed, do not take My enemies and your 
enemies as allies,1549 extending to them affection while they 
have disbelieved in what came to you of the truth, having driven 
out the Prophet and yourselves [only] because you believe in 
God, your Lord. If you have come out for jihad [i.e., fighting or 
striving] in My cause and seeking means to My approval, [take 
them not as friends]. You confide to them affection [i.e., 
instruction], but I am most knowing of what you have concealed 
and what you have declared. And whoever does it among you 
has certainly strayed from the soundness of the way. 
1549 i.e., close associates and friends. 
18 al-Mehri 
O you who have believed, do not take My enemies and your 
enemies as allies,1549 
1549 i.e., close associates and friends. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
O you who believe! Take not Mine enemy and your enemy as 
friends—you offer them affection, though they have indeed 
disbelieved in the truth that has come to you, expelling the 
Messenger and you for having believed in God your Lord—if 
you have gone forth striving in My way and seeking My good 
pleasure. You show them affection in secret, while I know best 
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that which you hide and that which you disclose. And 
whosoever among you does so has indeed strayed from the right 
way. 
Friends translates awliyāʾ, which could also be rendered 
“protectors,” “helpers,” or “allies” (Ṭ). This verse was 
reportedly revealed in relation to a member of the Muslim 
community who attempted to disclose the Prophet’s plans to the 
Quraysh. The Prophet sent several Companions to intercept the 
letter sent by Ḥāṭib ibn Abī Baltaʿah. After intercepting the 
letter, which had information about the Prophet’s plans to march 
upon Makkah, the Prophet asked, “What is this, O Ḥāṭib?” He 
answered, “Be not hasty [in judging me], I am a man who is 
merely allied with the Quraysh, for I am not myself a 
Qurayshite. All the Emigrants with you have relatives who will 
protect them. I have no relatives in Makkah; so I wanted to 
obtain some assistance from the Quraysh. By God, I did not do 
it because I doubt my religion, nor because I have turned to 
disbelief after choosing Islam.” The Prophet said, “He has 
spoken the truth!” But ʿ Umar exclaimed, “Let me strike the neck 
of this hypocrite!” To which the Prophet responded, “He has 
taken part in the Battle of Badr. You do not know; perhaps God 
has looked upon those who took part in the Battle of Badr and 
said, ‘Do as you please, for I have forgiven you.’” Then this 
verse was revealed (Q, Ṭ, W). Despite the Prophet’s leniency, 
the verse indicates that to choose alliance with disbelievers over 
alliance with the Prophet and the Muslim community is to stray 
from the right way (sawāʾ al-sabīl), which literally means, “the 
middle way.” 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
O you who believe! Take not Mine enemy and your enemy as 
friends—Friends translates awliyāʾ, which could also be 
rendered “protectors,” “helpers,” or “allies” (Ṭ). This verse was 
reportedly revealed in relation to a member of the Muslim 
community who attempted to disclose the Prophet’s plans to the 
Quraysh. 
20 Ahmed 
O You who have chosen to be graced with belief! Do not take 
My enemies - who are your enemies as well - for friends. Do 
you extend love and friendship to them when they reject the 
truth that has come to you, driving out the Messenger and you 
because you believe in God, your Lord? If you are committed to 
strive in My way and to seek My approval, befriend them not. 
Do you show them friendship in secret, though I am best Aware 
of what you conceal and what you reveal? And whoever among 
you does that, he has certainly strayed from the right way. 
[3:117] 
20 Ahmed O You who have chosen to be graced with belief! Do not take My enemies - who are your enemies as well - for friends. 
21 Ahamed 
60.1.. O you who believe! Do not take My enemies, and yours, 
as protecting friends (or protectors by) offering them (your) 
love, even though they disbelieve the Truth that has come to 
you: And have (on the contrary) driven the Messenger (the 
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Prophet) and yourselves (from your homes), (simply) because 
you believe in Allah, your Lord. If you have come out to strive 
in My Way (Cause) and to seek My Good Pleasure, (take them 
not as protectors); Holding secret conversation of love with 
them: For I (Allah) completely know what you hide, and all that 
you reveal. And any of you who does this has strayed from the 
Straight Way. 
21 Ahamed 60.1.. O you who believe! Do not take My enemies, and yours, as protecting friends (or protectors by) 
22 Irving 
1. You who believe, do not take My enemy and your own enemy 
as friends, offering them affection while they disbelieve in any 
Truth that has come to you; they exile the Messenger as well as 
you yourselves just because you believe in God, your Lord. If 
you have gone forth to strive for My sake, seeking to please Me, 
would you secretly show them your affection? I am quite Aware 
of what you hide and what you show. Any of you who does so 
will stray from the Level Path. If they should encounter you, 
they would act as enemies of yours and stretch out their hands 
as well as their tongues to injure you. They would love to make 
you disbelieve! 
22 Irving You who believe, do not take My enemy and your own enemy as friends, 
23 Tahir ul-Qadri 
1. O believers! Do not make friends with My enemies and your 
enemies. You communicate to them information because of 
(your) friendship, whereas they just deny the very truth that has 
come to you. They drive out the Messenger (blessings and peace 
be upon him) and you (from your land) because you believe in 
Allah, your Sustainer. If you have set out to fight in My way and 
seek My pleasure (then do not have friendship with them). You 
send them secret messages of friendship whilst I know best what 
you hide and what you make known. And whoever of you does 
this (misdeed) has deviated from the straight path. 
23 Tahir ul-Qadri 
1. O believers! Do not make friends with My enemies and your 
enemies 
24 Itani 
1. O you who believe! Do not take My enemies and your 
enemies for supporters, offering them affection, when they have 
disbelieved in what has come to you of the Truth. They have 
expelled the Messenger, and you, because you believed in God, 
your Lord. If you have mobilized to strive for My cause, seeking 
My approval, how can you secretly love them? I know what you 
conceal and what you reveal. Whoever among you does that has 
strayed from the right way. 
24 Itani 1. O you who believe! Do not take My enemies and your enemies for supporters, 
25 
The 
Monotheist 
Group 
60:1 O you who believe, do not take My enemy and your enemy 
as allies. You extend love to them, even though they have 
rejected the truth that has come to you. They drive you and the 
messenger out, simply because you believe in God, your Lord. 
If you are mobilizing to strive in My cause, seeking My 
blessings, then how can you secretly love them? I am fully 
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aware of everything you conceal and what you declare. And 
whoever of you does this, then he has gone astray from the right 
path. 
25 
The 
Monotheist 
Group 
60:1 O you who believe, do not take My enemy and your enemy 
as allies. You 
8 
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1 Ali 
51. O ye who believe! take not the Jews and the Christians for 
your friends and protectors(764): They are but friends and 
protectors to each other. And he amongst you that turns to them 
(for friendship) is of them. Verily Allah guideth not a people 
unjust. 
764 That is, look not to them for help and comfort. They are 
more likely to combine against you than to help you. And this 
happened more than once in the lifetime of the Prophet, and in 
after-ages again and again. He who associates with them and 
shares their counsels must be counted as of them. (R). 
1 Ali 
! take not the Jews and the Christians for your friends and 
protectors(764): 
764 That is, look not to them for help and comfort. They are 
more likely to combine against you than to help you. And this 
happened more than once in the lifetime of the Prophet, and in 
after-ages again and again. 
2 Qarai 
O you who have faith! Do not take the Jews and the Christians 
for allies: they are allies of each other. Any of you who allies 
with them is indeed one of them. Indeed Allah does not guide 
the wrongdoing lot. 
2 Qarai Do not take the Jews and the Christians for allies 
3 Unal 
51. Oyou who believe! Take not the Jews and Christians for 
friends and allies (in their Judaism and Christianity, and against 
the believers). Some among them are friends and allies to some 
others. Whoever among you takes them for friends and allies (in 
their Judaism and Christianity and against the believers) will 
eventually become one of them (and be counted among them in 
the Hereafter). Surely God does not guide such wrongdoers. 
3 Unal ! Take not the Jews and Christians for friends and allies (in their Judaism and Christianity, and against the believers). 
4 Omar & Omar 
51. O YOU who believe! Do not take those particular (type of) 
Jews and Christians (who are enemies of Islam) for allies. They 
are allies of one to another (when against you), and whoso from 
amongst you takes them for allies, is indeed one of them. Verily, 
Allâh does not guide the unjust people to attain their goal. 
4 Omar & Omar 
Do not take those particular (type of) Jews and Christians (who 
are enemies of Islam) for allies. 
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5 Arberry 
O believers, take not Jews and Christians as friends; they are 
friends of each other. Whoso of you makes them his friends is 
one of them. God guides not the people of the evildoers. (Al-
Maeda 5:51, English - A. J. Arberry) 
5 Arberry take not Jews and Christians as friends 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
5:51 O you who acknowledge, do not take the Jews and the 
Nazarenes as allies, for they are allies to one another; and 
whoever takes them as such from amongst you is one of them. 
God does not guide the wicked people.* 
005:051-57 Verse 5:57 provides the characteristics of the people 
of the book, whom we are instructed not to ally ourselves with. 
Muslims should not ally themselves with those who insult their 
values or promote hatred against them. Obviously, this 
instruction is in the context of religious conflict; not in the 
context of social, personal, or financial relationship. There are 
righteous people among the people of the book (3:113; 3:199: 
5:69). Eating their food or marriage with them is permitted 
(5:5). Verses 5:57 and 60:7-9 are among the verses that provide 
us with basic principles in dealing with others. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
do not take the Jews and the Nazarenes as allies 
005:051-57 Verse 5:57 provides the characteristics of the people 
of the book, whom we are instructed not to ally ourselves with. 
Muslims should not ally themselves with those who insult their 
values or promote hatred against them. Obviously, this 
instruction is in the context of religious conflict; not in the 
context of social, personal, or financial relationship. There are 
righteous people among the people of the book (3:113; 3:199: 
5:69). Eating their food or marriage with them is permitted 
(5:5). Verses 5:57 and 60:7-9 are among the verses that provide 
us with basic principles in dealing with others. 
7 Abdel Haleem 
51You who believe, do not take the Jews and Christians as 
allies:a they are allies only to each other. Anyone who takes 
them as an ally becomes one of them– God does not guide such 
wrongdoers–a i.e. those who are against the Muslim camp, as is 
clear from the following verses, 
up to 59. ‘Do not turn to them as allies in preference to the 
Muslims’ (see 4: 144). 
7 Abdel Haleem 
do not take the Jews and Christians as allies:a 
a i.e. those who are against the Muslim camp, as is clear from 
the following verses, 
up to 59. ‘Do not turn to them as allies in preference to the 
Muslims’ (see 4: 144). 
8 Khan 
Believers, do not take the Jews and Christians as allies. They are 
allies with one another. Whoever of you takes them as an ally 
shall become one of them. God does not guide the wrongdoers. 
(Al-Maeda 5:51, English - Wahiduddin Khan) 
8 Khan do not take the Jews and Christians as allies 
9 Elias 
O you who have Imaan! Do not take the Jews and Christians as 
friends (confidants). They (all Kuffaar) are the friends only of 
each other (and cannot be your friends). Whoever of you 
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befriends them, then he is surely from among them (because all 
the Kuffaar are one community). Verily Allaah does not guide 
a notion of wrong-doers (who befriend the Kuffaar). 
9 Elias Do not take the Jews and Christians as friends (confidants). 
10 Usmani 
51. O you who believe, do not take the Jews and the Christians 
for intimate friends. They are friends to each other. Whoever 
takes them as intimate friends is one of them. Surely, Allah does 
not take the unjust people to the right path. 
10 Usmani do not take the Jews and the Christians for intimate friends. 
11 Asad 
O YOU who have attained to faith! Do not take the Jews and the 
Christians for your allies: they are but allies of one another and 
whoever of you allies himself with them becomes, verily, one 
of them; behold, God does not guide such evildoers. (Al-Maeda 
5:51, English - Muhammad Asad) 
11 Asad Do not take the Jews and the Christians for your allies: 
12 Malik 
O believers! Take neither Jews nor Christians as your protecting 
friends: they are only protecting friends of one another. 
Whoever of you disobeys this commandment will be counted as 
one of them. Surely Allah does not guide the wrongdoers.[51]   
12 Malik Take neither Jews nor Christians as your protecting friends 
13 Shakir 
[5.51] O you who believe! do not take the Jews and the 
Christians for friends; they are friends of each other; and 
whoever amongst you takes them for a friend, then surely he is 
one of them; surely Allah does not guide the unjust people. 
13 Shakir do not take the Jews and the Christians for friends; 
14 Ghali 
51. O you who have believed, do not take to yourselves the Jews 
and the Nasara (Christians) as patrons; some of them are patrons 
to some (others). And whoever of you patronizes them, then 
surely he is one of them. Surely Allah does not guide the unjust 
people. 
14 Ghali do not take to yourselves the Jews and the Nasara (Christians) as patrons; 
15 Pickthall 
O ye who believe! Take not the Jews and the Christians for 
friends. They are friends one to another. He among you who 
taketh them for friends is (one) of them. Lo! Allah guideth not 
wrongdoing folk. (Al-Maeda 5:51, English - Pickthall) 
15 Pickthall Take not the Jews and the Christians for friends. 
16 Sarwar 
Believers, do not consider the Jews and Christians as your 
intimate friends for they are only friends with each other. 
Whoever does so will be considered as one of them. Allah does 
not guide the unjust people. (5:51) 
16 Sarwar do not consider the Jews and Christians as your intimate friends 
17 al-Hilali & Khan 
O you who believe! Take not the Jews and the Christians as 
Auliya' (friends, protectors, helpers, etc.), they are but Auliya' 
to one another. And if any amongst you takes them as Auliya', 
then surely he is one of them. Verily, Allah guides not those 
people who are the Zalimun (polytheists and wrong-doers and 
unjust). (Al-Maeda 5:51, English - Hilali & Khan) 
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17 al-Hilali & Khan 
Take not the Jews and the Christians as Auliya' (friends, 
protectors, helpers, etc.), 
18 al-Mehri 
O you who have believed, do not take the Jews and the 
Christians as allies. They are [in fact] allies of one another. And 
whoever is an ally to them among you - then indeed, he is [one] 
of them. Indeed, God guides not the wrongdoing people. 
18 al-Mehri do not take the Jews and the Christians as allies 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
O you who believe! Take not Jews and Christians as protectors. 
They are the protectors of one another. And whosoever takes 
them as protectors, surely he is of them. Truly God guides not 
wrongdoing people. 
51This verse addressed to Muslims (O you who believe) 
forbids them to take Jews and Christians as protectors (awliyāʾ). 
Awliyāʾ (sing. walī) can also mean “friends” or “allies” (see also 
3:28c; 4:139c), but here more likely denotes those whom one 
would turn to as a protector or dominant authority. This term 
and the verbal noun from the same root, walāyah, are used in 
the Quran to denote the bonds of loyalty, mutual protection, and 
friendship that ideally mark the relationship between members 
of the same religious community (see, e.g., 8:72; 9:71). 
Although this is the only verse in the Quran in which believers 
are urged not to take Jews and Christians, specifically, as 
protectors, believers are elsewhere urged to avoid taking as 
protectors those who disbelieve (3:28; 4:89, 139, 144), those 
who mock their religion (v. 57), God’s enemies (60:1), and even 
close relatives who prefer disbelief to belief (9:23). That Jews 
and Christians are protectors of one another indicates that they 
realize those bonds of loyalty among themselves, as separate 
religious communities; and in vv. 80–81, they are criticized for 
having themselves taken “disbelievers” as protectors. 
This verse reportedly concerned certain Madinan Muslims 
who had political allies and protectors among the Jews. One 
report tells of the Companion ʿUbādah ibn al-Ṣāmit, one of the 
natives of Madinah who had become Muslim (Anṣār) but had 
maintained alliances of mutual protection with the Jewish clans. 
He came to the Prophet to renounce his attachment to them and 
to declare that his only “protectors” were God, the Prophet, and 
the believers (see v. 55). Another Madinan Muslim, ʿAbd Allāh 
ibn Ubayy, subsequently came to the Prophet declaring his need 
to maintain a similar relationship of protection with his Jewish 
allies, and this  
intentionally, they may have lapses of judgment or make 
errors (Q, R). The warning, however, seems to relate generally 
and plausibly to the Prophet and to the Quran’s concern, 
discussed in vv. 41–47, that the Jews follow the Torah rulings 
as they had been revealed to them, without alteration. And some 
say that the warning to the Prophet is that the Jews might 
mislead him into issuing an incorrect ruling by lying to him 
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about the true content of the Torah and the penalties it prescribes 
(Ṭs). If the Jews should turn away from the Prophet’s ruling, the 
Quran seems to console the Prophet by telling him that their 
refusal merely reflects God’s desire to smite them for some sin 
of theirs. For al-Rāzī, this proves that all good and evil comes 
about through the Will of God for some ultimate purpose. Is it 
the judgment of the Age of Ignorance that they seek? And who 
is fairer in judgment than God, for a people who are certain. 
50The Age of Ignorance (jāhiliyyah; cf. 3:154; 33:33) refers 
to the era in Arabia prior to the coming of Islam, an era marked 
by idolatry and a culpable “ignorance” of true religion. The 
judgment of the Age of Ignorance, unguided as it was by any 
religious law, was governed solely by human opinion and 
caprice (IK). The reference to the judgment of the Age of 
Ignorance may pertain particularly to the issue of the 
differential penalties for killing reportedly meted out among the 
Jewish clans according to the social status of killer and killed 
(R, Z; see 2:178c; 5:45c). Such judgment, which takes social 
status into consideration, was characteristic of the tribal system 
in Arabia, but unacceptable in Divine Law (cf. 4:135; 5:45c). 
The verse thus serves as a chastisement to those who would 
reject the Prophet’s judgment because it did not accord with 
their own wishes, reminding them that such approaches to 
judgment are the hallmark of an idolatrous age ignorant of 
Divine Law and its ultimate justice, benefit, and mercy (IK, Ṭ) 
Q O you who believe! Take not Jews and Christians as 
protectors. They are the protectors of one another. And 
whosoever takes them as protectors, surely he is of them. Truly 
God guides not wrongdoing people. 
51This verse addressed to Muslims (O you who believe) 
forbids them to take Jews and Christians as protectors (awliyāʾ). 
Awliyāʾ (sing. walī) can also mean “friends” or “allies” (see also 
3:28c; 4:139c), but here more likely denotes those whom one 
would turn to as a protector or dominant authority. This term 
and the verbal noun from the same root, walāyah, are used in 
the Quran to denote the bonds of loyalty, mutual protection, and 
friendship that ideally mark the relationship between members 
of the same religious community (see, e.g., 8:72; 9:71). 
Although this is the only verse in the Quran in which believers 
are urged not to take Jews and Christians, specifically, as 
protectors, believers are elsewhere urged to avoid taking as 
protectors those who disbelieve (3:28; 4:89, 139, 144), those 
who mock their religion (v. 57), God’s enemies (60:1), and even 
close relatives who prefer disbelief to belief (9:23). That Jews 
and Christians are protectors of one another indicates that they 
realize those bonds of loyalty among themselves, as separate 
religious communities; and in vv. 80–81, they are criticized for 
having themselves taken “disbelievers” as protectors. 
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This verse reportedly concerned certain Madinan Muslims 
who had political allies and protectors among the Jews. One 
report tells of the Companion ʿUbādah ibn al-Ṣāmit, one of the 
natives of Madinah who had become Muslim (Anṣār) but had 
maintained alliances of mutual protection with the Jewish clans. 
He came to the Prophet to renounce his attachment to them and 
to declare that his only “protectors” were God, the Prophet, and 
the believers (see v. 55). Another Madinan Muslim, ʿAbd Allāh 
ibn Ubayy, subsequently came to the Prophet declaring his need 
to maintain a similar relationship of protection with his Jewish 
allies, and this verse then came down, instructing him and 
believers generally not to do so (Q, R, Ṭ). Another account 
reports that after the Muslims suffered the military loss at Uḥud, 
some Muslims, feeling vulnerable, established allies among the 
Jewish clans. This verse was meant to forbid this practice (Ṭ). 
The verse warns that whoever takes the Jews and Christians 
as protectors is of them, meaning one of them. Thus to seek an 
alliance of mutual protection with Jews or Christians is to 
identify oneself as one of them, since the relationship of mutual 
protection (walāyah) with one’s coreligionists is what defines 
one, in part, as a member of the religious community. See also 
3:28 and 4:139, where taking such allies apart from the 
believers—that is, apart from fellow Muslims—is explicitly 
criticized. For some this means that the status of one who allies 
with members of another religious community, such as with 
Jews or Christians, has the same status, legally and 
theologically, as the other members of that religious community 
(Q, Ṭū). The verse’s prohibition against alliances of protection 
with those outside the Muslim community likely had much to 
do with the fluid and somewhat precarious social and political 
situation of the fledgling Islamic community during the time of 
the Prophet; and it is important to note that Islamic Law, 
developed after the Islamic state had become fully established, 
allowed agreements of mutual protection with non-Muslim 
states and political entities. According to some commentators, 
this verse also means, in part, that the relationships of 
inheritance between those who ally themselves with another 
group and the members of the Muslim community are nullified, 
since the root for awliyāʾ/walī can relate to inheritance as well 
as to mutual protection (Q, Ṭs). 
The word for protector (awliyāʾ/walī) can also mean 
“friend,” and thus the verse may cast doubt on the acceptability 
of Muslims maintaining amiable relations with Jews and 
Christians, leading some but not all to conclude that one should 
not have close relationships with them or confide in them (Z). 
Some commentators include a report that the second Caliph, 
ʿUmar ibn al-Khaṭṭāb, adduced this verse in an (unsuccessful) 
attempt to persuade his provincial governor, Abū Mūsā al-
Ashʿarī, to stop employing the services of his Christian scribe 
(IK, R, Z). Nonetheless, most commentators as well as the 
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reported occasion of revelation for this verse make clear that 
here the word connotes something closer to “protector” or “ally” 
and situates it in a context of the Islamic community struggling 
to define and establish itself against those who were enemies of 
the religion. The verse should not be interpreted as forbidding 
friendly relations with Jews and Christians on a purely personal 
level, since such a reading would contradict v. 5, which allowed 
for the most intimate of personal relationships—marriage—to 
exist between Muslim men and Jewish and Christian women, 
and 60:7–8, which states that Muslims may behave justly and 
kindly to any who do not fight them on account of religion or 
otherwise oppress them 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Take not Jews and Christians as protectors. 
51This verse addressed to Muslims (O you who believe) forbids 
them to take Jews and Christians as protectors (awliyāʾ). 
Awliyāʾ (sing. walī) can also mean “friends” or “allies” (see also 
3:28c; 4:139c), but here more likely denotes those whom one 
would turn to as a protector or dominant authority. This term 
and the verbal noun from the same root, walāyah, are used in 
the Quran to denote the bonds of loyalty, mutual protection, and 
friendship that ideally mark the relationship between members 
of the same religious community (see, e.g., 8:72; 9:71). 
Although this is the only verse in the Quran in which believers 
are urged not to take Jews and Christians, specifically, as 
protectors, believers are elsewhere urged to avoid taking as 
protectors those who disbelieve (3:28; 4:89, 139, 144), those 
who mock their religion (v. 57), God’s enemies (60:1), and even 
close relatives who prefer disbelief to belief (9:23). 
20 Ahmed 
O You who have chosen to be graced with belief! (Since they 
deny the Final Revelation that is the Constitution of your state,) 
do not take the Jews and Christians as your allies. They are allies 
of one another. He among you who takes them for allies is one 
of them. God does not guide those who choose to do wrong. 
[This verse points to taking allies on a national scale, and not to 
individual friends. See 60:7-9] 
20 Ahmed (Since they deny the Final Revelation that is the Constitution of your state,) do not take the Jews and Christians as your allies 
21 Ahamed 
Do not  take the Jews and the Christians as (friends and) 
protectors: They are only (friends and) protectors to each other. 
And he from yourselves who turns to them (for friendship) is 
(one) of them. Surely Allah does not guide unjust people 
21 Ahamed take the Jews and the Christians as (friends and) protectors: 
22 Irving 
51. You who believe, do not accept Jews or Christians as 
sponsors; some of them act as sponsors for one another. Any of 
you who makes friends with them becomes one of them.  
22 Irving do not accept Jews or Christians as sponsors 
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23 Tahir ul-Qadri 
51. O believers! Do not consider (hostile) Jews and Christians 
as (your) reliable allies. They (all) are friends to one another 
(against you). And whoever of you makes friends with them will 
(also) become one of them. Surely, Allah does not guide the 
wrongdoing people. 
23 Tahir ul-Qadri 
Do not consider (hostile) Jews and Christians as (your) reliable 
allies. 
24 Itani 
51. O you who believe! Do not take the Jews and the Christians 
as allies; some of them are allies of one another. Whoever of 
you allies himself with them is one of them. God does not guide 
the wrongdoing people. 
24 Itani Do not take the Jews and the Christians as allies 
25 
The 
Monotheist 
Group 
O you who believe, do not take the Jews and the Nazarenes as 
allies, for they are allies to one another; and whoever takes them 
as such from among you is one of them. God does not guide the 
wicked people. 
25 
The 
Monotheist 
Group 
do not take the Jews and the Nazarenes as allies 
9 
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1 Ali 
23. O ye who believe! take not for protectors your fathers and 
your brothers if they love infidelity above Faith: if any of you 
do so, they do wrong. 
1 Ali take not for protectors your fathers and your brothers if they love infidelity above Faith 
2 Qarai 
O you who have faith! Do not befriend your fathers and 
brothers1 if they prefer faithlessness to faith. Those of you who 
befriend them —it is they who are the wrongdoers. 
2 Qarai Do not befriend your fathers and brothers1 if they prefer faithlessness to faith 
3 Unal 
23. Oyou who believe! Do not take your fathers and your 
brothers for confidants and guardians (to whom you can entrust 
your affairs), if they choose unbelief in preference to belief. 
Whoever of you takes them for confidants and guardians, those 
are wrongdoers (who have wronged themselves by committing 
a great error). 
3 Unal 
Do not take your fathers and your brothers for confidants and 
guardians (to whom you can entrust your affairs), if they choose 
unbelief in preference to belief. 
4 Omar & Omar 
23. O you who believe! Take not your fathers and brothers for 
allies, if they prefer disbelief to belief. And whoever of you ally 
themselves with them, it is then these who are the real 
wrongdoers. 
4 Omar & Omar 
Take not your fathers and brothers for allies, if they prefer 
disbelief to belief. 
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5 Arberry 
O believers, take not your fathers and brothers to be your 
friends, if they prefer unbelief to belief; whosoever of you takes 
them for friends, those -- they are the evildoers. (At-Tawba 9:23, 
English - A. J. Arberry) 
5 Arberry take not your fathers and brothers to be your friends, if they prefer unbelief to belief; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
9:23 O you who acknowledge, do not take your fathers nor 
brothers as allies if they prefer rejection to acknowledgement. 
Whoever of you takes them as such, then these are the wicked. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
do not take your fathers nor brothers as allies if they prefer 
rejection to acknowledgement. 
7 Abdel Haleem 
23 Believers, do not take your fathers and brothers as alliesa if 
they prefer disbelief to faith: those of you who do so are doing 
wrong. a Against the Muslims. Cf. 4: 144. 
7 Abdel Haleem 
, do not take your fathers and brothers as allies if they prefer 
disbelief to faith: 
a Against the Muslims. Cf. 4: 144. 
8 Khan 
Believers, do not take your fathers and your brothers for allies 
if they choose denial of truth in preference to faith. Those 
among you who ally themselves with them are wrongdoers. (At-
Tawba 9:23, English - Wahiduddin Khan) 
8 Khan do not take your fathers and your brothers for allies if they choose denial of truth in preference to faith. 
9 Elias 
O you who have Imaan! Do not take your fathers and your 
brothers as (close) friends if they prefer kufr to Imaan. Whoever 
of you will befriend them, then these are the oppressors (because 
they will be harming themselves and their Deen and will be 
reluctant to strive in Jihaad). 
9 Elias Do not take your fathers and your brothers as (close) friends if they prefer kufr to Imaan 
10 Usmani 
23. O you who believe, do not take your fathers and your 
brothers as your friends, if they prefer infidelity to Faith. Those 
of you who have friendship with them are the wrongdoers. 
10 Usmani do not take your fathers and your brothers as your friends, if they prefer infidelity to Faith. 
11 Asad 
O YOU who have attained to faith! Do not take your fathers and 
your brothers for allies if a denial of the truth is dearer to them 
than faith: for those of you who ally themselves with them-it is 
they, they who are evildoers! (At-Tawba 9:23, English - 
Muhammad Asad) 
11 Asad Do not take your fathers and your brothers for allies if a denial of the truth is dearer to them than faith: 
12 Malik 
O believers! Do not take your fathers and your brothers as your 
friends if they prefer Kufr (unbelief) over Imãn (belief); for 
those who turn away from this commandment shall be 
considered wrongdoers.[23]  
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12 Malik Do not take your fathers and your brothers as your friends if they prefer Kufr (unbelief) over Imãn (belief); 
13 Shakir 
[9.23 ] O you who believe! do not take your fathers and your 
brothers for guardians if they love unbelief more than belief; and 
whoever of you takes them for a guardian, these it is that are the 
unjust. 
13 Shakir do not take your fathers and your brothers for guardians if they love unbelief more than belief; 
14 Ghali 
23. O you who have believed, do not take to yourselves your 
fathers and your brethren to be (your) patrons, in case they show 
love to disbelief (rather) than belief. And whoever of you 
patronizes them, then, those are they (who) are the unjust.. 
14 Ghali 
do not take to yourselves your fathers and your brethren to be 
(your) patrons, in case they show love to disbelief (rather) than 
belief. 
15 Pickthall 
O ye who believe! Choose not your fathers nor your brethren 
for friends if they take pleasure in disbelief rather than faith. 
Whoso of you taketh them for friends, such are wrong-doers. 
(At-Tawba 9:23, English - Pickthall) 
15 Pickthall Choose not your fathers nor your brethren for friends if they take pleasure in disbelief rather than faith. 
16 Sarwar 
O believers, do not acknowledge your fathers and brothers as 
your guardians if they prefer disbelief to faith, lest you be unjust. 
(9:23) 
16 Sarwar do not acknowledge your fathers and brothers as your guardians if they prefer disbelief to faith, 
17 al-Hilali & Khan 
O you who believe! Take not for Auliya' (supporters and 
helpers) your fathers and your brothers if they prefer disbelief 
to Belief. And whoever of you does so, then he is one of the 
Zalimun (wrong-doers, etc.). (At-Tawba 9:23, English - Hilali 
& Khan) 
17 al-Hilali & Khan 
Take not for Auliya' (supporters and helpers) your fathers and 
your brothers if they prefer disbelief to Belief 
18 al-Mehri 
23. O you who have believed, do not take your fathers or your 
brothers as allies if they have preferred disbelief over belief. 
And whoever does so among you - then it is those who are the 
wrongdoers. 
18 al-Mehri do not take your fathers or your brothers as allies if they have preferred disbelief over belief 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
O you who believe! Take not your fathers and your brothers as 
protectors if they prefer disbelief to belief. As for those among 
you who take them as protectors, it is they who are the 
wrongdoers. 
$ Say, “If your fathers, your children, your brothers, your 
spouses, your tribe, the wealth you have acquired, commerce 
whose stagnation you fear, and dwellings you find pleasing are 
more beloved to you than God, and His Messenger, and striving 
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in His way, then wait till God comes with His Command.” And 
God guides not iniquitous people. 
23–24It is thought by some commentators that these verses 
refer to those Muslims who remained in Makkah after the 
migration (hijrah) of the Prophet and before the conquest of 
Makkah, but others prefer to see these verses as a general 
command applicable to all believers (Q). It is reported that, 
when the Command to migrate came, some of the believers were 
persuaded by their families to remain in Makkah (Q). That v. 25 
mentions the Battle of Ḥunayn, which took place after the 
conquest of Makkah, may suggest that these verses were not in 
fact revealed in relation to those who were in Makkah before the 
conquest, but constitute a general moral injunction. Till God 
comes with His Command is understood by some to refer to the 
eventual conquest of Makkah by the believers (Ṭ), though the 
fact that v. 25 addresses the Battle of Ḥunayn (which took place 
after the conquest of Makkah) in the past tense makes it 
implausible that v. 24 could be referring to a time before the 
conquest of Makkah. The idea of God coming with His 
Command also appears in 2:109. 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Take not your fathers and your brothers as protectors if they 
prefer disbelief to belief. 
20 Ahmed 
O You who have chosen to be graced with belief! Even if your 
parents and siblings take pleasure in disbelief rather than faith, 
do not take them as allies. For, those of you who ally themselves 
with them, it is those who are wrongdoers. (The Divine Ideology 
shall take precedence over all other bonds.) 
20 Ahmed 
Even if your parents and siblings take pleasure in disbelief 
rather than faith, do not take them as allies.(The Divine Ideology 
shall take precedence over all other bonds.) 
21 Ahamed 
9.23.. O you who believe! Do not have for protectors (and 
helpers) your fathers and your brothers if they choose Disbelief 
above Faith: If any of you do so, they do wrong. 
21 Ahamed Do not have for protectors (and helpers) your fathers and your brothers if they choose Disbelief above Faith 
22 Irving 
23. You who believe, do not take your fathers and your brothers 
on as sponsors if they prefer disbelief rather than faith. Anyone 
of you who enlists them as sponsors are wrongdoers. SAY: "If 
your fathers, your sons, your brothers, your spouses and your 
family ties, as well as the wealth you have acquired and the 
business you dread will fall off, plus the dwellings you are so 
fond of, are all dearer to you than God and His messenger, or 
striving for His sake, then wait around till God brings His 
command to pass. God does not guide such immoral folk! 
22 Irving o not take your fathers and your brothers on as sponsors if they prefer disbelief rather than faith. 
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23 Tahir ul-Qadri 
O believers! Do not take your fathers (and forefathers) and 
brothers for friends if they love disbelief more than belief. And 
whoever of you befriends them, it is they who are the 
wrongdoers. 
23 Tahir ul-Qadri 
Do not take your fathers (and forefathers) and brothers for 
friends if they love disbelief more than belief. 
24 Itani 
23. O you who believe! Do not ally yourselves with your parents 
and your siblings if they prefer disbelief to belief. Whoever of 
you allies himself with them—these are the wrongdoers. 
24 Itani Do not ally yourselves with your parents and your siblings if they prefer disbelief to belief. 
25 
The 
Monotheist 
Group 
9:23 O you who believe, do not take your fathers nor brothers 
as allies if they prefer rejection to belief. And whoever of you 
takes them as such, then these are the wicked. 
25 
The 
Monotheist 
Group 
do not take your fathers nor brothers as allies if they prefer 
rejection to belief. 
10 Q69: 20 
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1 Ali 
20. "I did really understand(5653) that my Account would (One 
Day) reach me!" 
5653 The righteous one rejoices that the faith he had during this 
world's life was fully justified, and is now actually realised 
before him. He quite understood and believed that good and evil 
must meet with their due consequences in the Hereafter, 
however much appearances may have been against it in the life 
in the lower world, "in the days that are gone." 
1 Ali . "I did really understand(5653) that my 
2 Qarai Indeed I knew that I shall encounter my account.’ 
2 Qarai Indeed I knew that I shall 
3 Unal 20. “I surely knew that (one day) I would meet my account.” 
3 Unal I surely knew that (one day) 
4 Omar & Omar 
20. ‘Verily, I was sure that I would have to face my reckoning 
(one day)’. 
4 Omar & Omar 
Verily, I was sure that 
5 Arberry Certainly I thought that I should encounter my reckoning.' (Al-Haaqqa 69:20, English - A. J. Arberry) 
5 Arberry Certainly I thought that I should 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
69:20 "I knew that I was going to be held accountable." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
I knew that I was 
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7 Abdel Haleem 
20 I knew I would meet my Reckoning,’ 
7 Abdel Haleem 
20 I knew I would 
8 Khan Surely, I knew that I should meet my reckoning," (Al-Haaqqa 69:20, English - Wahiduddin Khan) 
8 Khan I knew that I should 
9 Elias “I was always convinced that I shall certainly meet my reckoning.” 
9 Elias I was always convinced 
10 Usmani 20. I was sure that I would encounter my reckoning.” 
10 Usmani I was sure that 
11 Asad Behold, I did know that (one day) I would have to face my account! (Al-Haaqqa 69:20, English - Muhammad Asad) 
11 Asad I did know that (one day) 
12 Malik I knew that I would certainly face my reckoning."[20]   
12 Malik knew that 
13 Shakir [69.20] Surely I knew that I shall meet my account. 
13 Shakir Surely I knew that 
14 Ghali 20. Surely I expected that I should meet my reckoning.” 
14 Ghali Surely I expected that 
15 Pickthall Surely I knew that I should have to meet my reckoning. (Al-Haaqqa 69:20, English - Pickthall) 
15 Pickthall I knew that I should 
16 Sarwar I was sure that the record of my deeds would be shown to me." (69:20) 
16 Sarwar I was sure that 
17 al-Hilali & Khan 
"Surely, I did believe that I shall meet my Account!" (Al-
Haaqqa 69:20, English - Hilali & Khan) 
17 al-Hilali & Khan 
Surely, I did believe 
18 al-Mehri 20. Indeed, I was certain that I would be meeting my account.” 
18 al-Mehri Indeed, I was certain that 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly I knew for certain that I would meet my reckoning.” 
19–20Those who receive their book in the right hand have 
spent their life in this world conscious that the Day of Judgment 
would come and have prepared for it accordingly. When asked, 
“Who are the most intelligent of believers?” the Prophet replied, 
“The most frequent in recalling death, and the best prepared for 
what follows it; they are the most intelligent.” Here is in the 
second person plural, indicating that his words are addressed to 
a group. In other readings, it is the second person singular (Q). 
I knew for certain translates ẓanantu, a word that in some 
contexts indicates doubt. If read in this manner, the verse would 
indicate that one was not entirely certain of the final outcome, 
but nonetheless followed the commands of God and the Prophet 
and was rewarded accordingly. 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Truly I knew for certain that 
20 Ahmed I did really think that my account would eventually reach me.” 
20 Ahmed did really think that my account would 
21 Ahamed 69.20. "Surely, I did really know that my account would (One Day) reach me!" 
21 Ahamed Surely, I did really know that my account would 
22 Irving 
I always thought I would face my reckoning!" He will be in 
pleasant living in a lofty garden whose clusters [of fruit] will 
hang within easy reach. "Eat and drink to your heart's content 
because of what you sent on ahead in bygone days." However 
anyone who is given his book in his left hand will say: "It's too 
bad for me; if only my book had not been given me, I would not 
have known my reckoning! If it had only been the Sentence 
[once and for all]! My money has not helped me out; my 
authority has been wiped out on me." 
22 Irving I always thought I 
23 Tahir ul-Qadri 
20. I firmly believed that I would find my account (easy).’ 
23 Tahir ul-Qadri 
I firmly believed 
24 Itani 20. I knew I would be held accountable.” 
24 Itani I knew I would 
25 
The 
Monotheist 
Group 
69:20 “I knew that I was going to be held accountable.” 
25 
The 
Monotheist 
Group 
I knew that I 
11 
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1 Ali 
2. It is He Who got out the Unbelievers among the People of the 
Book(5369) from their homes at the first gathering (of the 
forces). Little did ye think that they would get out:(5370) And 
they thought that their fortresses would defend them from Allah. 
But the (Wrath of) Allah Came to them from quarters(5371) 
from which they little expected (it), and cast terror into their 
hearts, so that they destroyed their dwellings by their own(5372) 
hands and the hands of the Believers, take warning, then, O ye 
with eyes (to see)! 
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5369 This refers to the Jewish tribe of Banu al Nadir whose 
intrigues and treachery nearly undid die. Muslim cause during 
the perilous days of the battle Uhud in Shawwal, A.H. 3. Four 
months after, in Rabi' al Awwal, A.H. 4, steps were taken 
against them. They were asked to leave the strategic position 
which they occupied, about three miles south of Madinah, 
endangering the very existence of the Ummah in Madinah. At 
first they demurred, relying on their fortresses and on their 
secret alliances with the Pagans of Makkah and the Hypocrites 
of Madinah. But when the Muslim army was gathered to punish 
them and actually besieged them for some days, their allies 
stirred not a finger in their aid, and they were wise enough to 
leave. Most of them joined their brethren in Syria , which they 
were permitted to do, after being disarmed. Some of them joined 
their brethren in Khaybar: see n. 3705 to 33:27. Banu al Nadir 
richly deserved punishment, but their lives were spared, and 
they were allowed to carry away their goods and chattels.  
5370 That is, without actual hostilities, and the shedding of 
precious Muslim blood. 
5371 They had played a double game. Originally they were 
sworn allies of the Madinah Muslims under the Prophet, but 
they secretly intrigued with the Makkah Pagans under Abu 
Sufyan and the Madinah Hypocrites. They even tried 
treacherously to take the life of the Prophet while he was on a 
visit to them, breaking both the laws of hospitality and their own 
sworn alliance. They thought the Pagan Quraysh of Makkah and 
the Hypocrites of Madinah would help them, but they did not 
help them. On the contrary the eleven day siege showed them 
their own helplessness. Their supplies were cut off: the 
exigencies of the siege necessitated the destruction of their 
outlying palm trees; and the unexpected turn in their fortunes 
disheartened diem. Their hearts were struck with terror and they 
capitulated. But they laid waste their homes before they left: see 
next note. 
5372 Their lives were spared, and they were allowed ten days in 
which to remove themselves, their families, and such goods as 
they could carry. In order to leave no habitations for the 
Muslims they demolished their own houses and laid waste their 
property, to complete the destruction which the operations of 
war had already caused at the hands of the besieging force of 
the Muslims. 
1 Ali And they thought that their fortresses would defend them from Allah 
2 Qarai 
2 It is He who expelled the faithless belonging to the People of 
the Book from their homes at the outset of [their] en masse 
banishment. You did not think that they would go out, and they 
thought their fortresses would protect them from Allah. But 
Allah came at them from whence they did not reckon and He 
cast terror into their hearts. They demolish their houses with 
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their own hands and the hands of the faithful. So take lesson, O 
you who have insight! 
2 Qarai and they thought their fortresses would protect them from Allah. 
3 Unal 
2. He it is Who drove out those who disbelieve from among the 
People of the Book from their (fortified) homes as the first 
instance of gathering (them for punishment and banishment 
from the heartland of Islam). You did not think that they would 
go forth (so easily), just as they thought that their strongholds 
would protect them against God. But (the will of) God came 
upon them from where they had not reckoned (it could come): 
He cast dread into their hearts. And so they were wrecking their 
homes by their own hands, as well as by the hands of the 
believers.1 Learn a lesson, then, Opeople of insight. 
1. When God’s Messenger, upon him be peace and 
blessings, emigrated to Madīnah, he signed a pact with the 
Jewish tribes living there. The pact stipulated that the Jews 
would remain neutral in the hostilities between the 
Muslims and the pagan Quraysh, but if there were to be an 
attack on Madīnah, they would defend the city together 
with the Muslims. But the Jewish tribes were reluctant to 
honor their agreements. During the Battle of Badr, they 
favored the Makkan polytheists; after Badr, they openly 
encouraged the Quraysh and other Arab tribes to unite 
against the Muslims. They also collaborated with the 
hypocrites, who were apparently an integral part of the 
Muslim body-politic. To sabotage the spread of Islam, they 
began to fan the flames of old animosities between the Aws 
and Khazraj, the two tribes of Madīnan Muslims. Ka’b ibn 
Ashraf, the chief of the Banū Nadīr, went to Makkah and 
recited stirring elegies concerning the Makkans killed at 
Badr to provoke the Quraysh into renewed hostile action. 
He also slandered the Muslims and satirized God’s 
Messenger, upon him be peace and blessings, in his poems. 
The violation by the Jewish tribes of their obligations 
according to the treaty exceeded all reasonable limits. A 
few months after Badr, a Muslim woman was treated 
indecently by some Jews of Banū Qaynuqa’, the most anti-
Muslim Jewish tribe. During the ensuing fight, a Muslim 
and a Jew were killed. When God’s Messenger, upon him 
be peace and blessings, reproached them for this conduct 
and reminded them of their treaty obligations, the Jews 
threatened him: “Don’t be misled by your encounter with a 
people who have no knowledge of warfare. You were 
lucky. But if we fight you, you will know that we are the 
men of war.” 
Finally, God’s Messenger, upon him be peace and 
blessings, had to attack the Jewish Banu Qaynuqa’, he 
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defeated them and banished them from the outskirts of 
Madīnah. 
As for the Jewish Banū Nadīr tribe, its members also 
secretly intrigued with the Makkan pagans and the 
Madīnan hypocrites to destroy the Muslim community 
once and for all. They even tried to kill the Prophet, upon 
him be peace and blessings, while he was visiting them. 
God’s Messenger asked them to leave their strategic 
position, about three miles south of Madīnah, and depart 
from the city. They would be allowed to return every year 
to gather the produce of their date groves. But when 
‘Abdullāh ibn Ubayy, the chief of the hypocrites, promised 
them help in case of war, the Banū Nadīr disagreed. They 
had great faith in their strongly built houses and other 
strongholds. 
The Muslim army then besieged them in their fortresses. The 
Banū Nadīr, seeing that neither the Makkan polytheists nor the 
Madīnan hypocrites cared enough to help them, had to leave the 
city. They were dismayed, but their lives were spared. They 
were given ten days to remove themselves, their families, and 
all they could carry. Most of them joined their brethren in Syria 
and others in Khaybar (Ibn Hishām, 3: 47–49, 190–192). 
3 Unal just as they thought that their strongholds would protect them against God. 
4 Omar & Omar 
2. It is He Who turned out from their homes those who had 
disbelieved (- Banû Nadzîr) from among the People of the 
Scripture on (the occasion of) the first banishment. You never 
thought that they would quit, while they (themselves) thought 
that their strongholds would defend them against (the judgment 
of) Allâh. But (the punishment from) Allâh came upon them 
from quarters they little expected. He struck their hearts with 
terror so that they demolished their houses (partly) with their 
own hands and (what remained of them was being destroyed) at 
the hands of the believers. So take warning from them O you 
who have insight! 
4 Omar & Omar 
while they (themselves) thought that their strongholds would 
defend them against (the judgment of) Allâh. 
5 Arberry 
It is He who expelled from their habitations the unbelievers 
among the People of the Book at the first mustering. You did 
not think that they would go forth, and they thought that their 
fortresses would defend them against God; then God came upon 
them from whence they had not reckoned, and He cast terror 
into their hearts as they destroyed their houses with their own 
hands, and the hands of the believers; therefore take heed, you 
who have eyes! (Al-Hashr 59:2, English - A. J. Arberry) 
5 Arberry and they thought that their fortresses would defend them against God; 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
59:2 He is the One who drove out those who rejected among the 
people of the book from their homes at the very first mass exile. 
You never thought that they would leave, and they thought that 
their fortresses would protect them from God. But then God 
came to them from where they did not expect, and He cast fear 
into their hearts. They destroyed their homes with their own 
hands and the hands of those who acknowledge. So take a 
lesson, O you who possess vision.* 
059:002-6 According to hadith books, there were three Jewish 
tribes in Yathrib: Banu Qaynuqa, Banu al-Nadir and Banu 
Qurayza. They provoked muslims and the first two tribes were 
forced to leave the city with their transportable possessions. 
However, prophet Muhammad allegedly did not forgive Banu 
Qurayza; their necks were struck and their children were made 
slaves. Estimates of those killed vary from 400 to 900. The 
Quran refers to the event and contrary to the claims of hearsay 
collections, never mentions killing or enslaving them, which is 
in direct contradiction to many verses of the Quran. The Quran, 
in these verses, informs us that a group from "The People of the 
Book" was forced to leave the territory because of their violation 
of the constitution and secretly organizing war together with 
their enemies against muslims (59:1-4). Verse 59:3 clearly 
states that they were not penalized further in this world. 
The credibility of the story of Muhammad massacring Bani 
Qurayza Jews has been a controversial subject since the time it 
was published by Ibn Ishaq. Ibn Ishaq, who died in 151 A.H., 
that is 145 years after the event in question, was severely 
criticized by his peers for relying on highly exaggerated Jewish 
stories. He was also harshly criticized for presenting forged 
poetry attributed to famous poets. Some of his contemporary 
scholars, such as Malik, called him "a liar." However, his work 
was later copied by others without critical examination. This is 
an example of hearsay used by dubious Jewish reporters for 
propaganda purposes. Modern scholars found astonishing 
similarities between Ibn Ishaq and the account of historian 
Josephus regarding King Alexander, who ruled in Jerusalem 
before Herod the Great, hung upon rosses 800 Jewish captives, 
and slaughtered their wives and children before their eyes. 
Many other similarities in the details of the story of Banu 
Qurayza and the event reported by Josephus are compelling. 
Besides, the lack of reference or justification in the Quran for 
such a massacre of great magnitude, and the verses instructing 
principles for muslims to abide by removes all credibility from 
this story (35:18: 61:4). The Quran gives utmost importance to 
human life (5:32) and considers racism and anti-Semitism evil 
(49:11-13). 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
and they thought that their fortresses would protect them from 
God. 
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7 Abdel Haleem 
2 It was He who drove those of the People of the Book who 
broke faitha out from their homes at the first gathering of 
forces––you [believers] never thought they would go, and they 
themselves thought their fortifications would protect them 
against God. God came up on them from where they least 
expected and put panic into their hearts: their homes were 
destroyed by their own hands, and the hands of the believers. 
Learn from this, all of you with insight! a They were unfaithful 
to their agreements with the Prophet (see the introduction to this 
sura). 
7 Abdel Haleem 
and they themselves thought their fortifications would protect 
them against God. 
8 Khan 
It was He who turned those People of the Book who denied the 
truth out of their homes in the first banishment. You never 
thought they would go, and they thought their strongholds 
would protect them against God. But God came upon them from 
where they least expected and cast such terror into their hearts 
that their houses were pulled down by their own hands as well 
as by the hands of the believers. Learn a lesson, then, you who 
are endowed with insight. (Al-Hashr 59:2, English - 
Wahiduddin Khan) 
8 Khan they thought their strongholds would protect them against God. 
9 Elias 
It is He Who removed (expelled) the Kuffaar from among the 
People of the Book (the Jewish Banu Nadheer tribe) from their 
homes (in Madinah) for the first exile (when they attempted to 
assassinate Rasulullaah after being banished from Madinah, 
they proceeded to live in Khaybar). You (Muslims) never 
thought that they (the Jews) would emerge (from their fortresess 
to surrender) and they thought that their fortresses would save 
them from Allaah, but Allah’s grasp came to them from where 
they never expected. (Being well –equipped and wealthy, the 
Jews did not expect that they would be deafeated by the 
Muslims who were not as wealthy or as well-equipped as them.) 
Allaah cast terror (for the Muslims) into their hearts (the harts 
of the Jews) and (when they prepared to leave Madinah,) they 
uprooted (took down) their homes with their hands (to take with 
them as much as they could carry) and with the hands of the 
Mu’mineen (who assisted theum to leave). So take heed, O 
peop;e with insight! (keep in mind that those who oppose Allaah 
and Rasulullaah are humiliated even in this world). 
9 Elias and they thought that their fortresses would save them from Allaah 
10 Usmani 
2. He is the One who expelled the disbelievers of the People of 
the Book from their homes at the time of the first gathering. You 
did not expect that they would leave, and they deemed that their 
fortresses would protect them from Allah. But Allah came to 
them from where they did not expect, and cast fear in their hearts 
when they were spoiling their homes with their own hands and 
with the hands of the believers. So, learn a lesson, O you who 
have eyes to see. 
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10 Usmani and they deemed that their fortresses would protect them from Allah. 
11 Asad 
He it is who turned out of their homes, at the time of (their) first 
gathering (for war), such of the followers of earlier revelation 
as were bent on denying the truth. You did not think (O 
believers) that they would depart (without resistance) - just as 
they thought that their strongholds would protect them against 
God: but God came upon them in a manner which they had not 
expected, and cast terror into their hearts; (and thus) they 
destroyed their homes by their own hands as well as the hands 
of the believers. Learn a lesson, then, O you who are endowed 
with insight! (Al-Hashr 59:2, English - Muhammad Asad) 
11 Asad just as they thought that their strongholds would protect them against God: 
12 Malik 
It is He Who drove the disbelievers from among the People of 
the Book (reference is to the Jewish tribe of Banu Al-Nadir) out 
of their homes at the first banishment. You did not think that 
they would ever go out; and they thought that their fortresses 
would defend them from Allah, but the wrath of Allah came to 
them from where they never expected - which cast such terror 
into their hearts - that they destroyed their homes by their own 
hands as well as by the hands of the believers. So learn a lesson 
from this example! O people of insight.[2]  
12 Malik and they thought that their fortresses would defend them from Allah 
13 Shakir 
[59.2 ] He it is Who caused those who disbelieved of the 
followers of the Book to go forth from their homes at the first 
banishment you did not think that they would go forth, while 
they were certain that their fortresses would defend them against 
Allah; but Allah came to them whence they did not expect, and 
cast terror into their hearts; they demolished their houses with 
their own hands and the hands of the believers; therefore take a 
lesson, O you who have eyes! 
13 Shakir while they were certain that their fortresses would defend them against Allah 
14 Ghali 
2. He is The One Who drove the ones who disbelieved among 
the Population of the Book (Or: The Family of the Book, i.e., 
the life of this world) out of their homes at the first mustering. 
In no way did you surmise that they would go out, and they 
surmised that their fortresses would hold them back from Allah. 
Then Allah came upon them from where they did not 
(expectedly) reckon, and He hurled horror in their hearts (as) 
they ruined their houses with their (own) hands and the hands 
of the believers. So ponder (on that), you who are endowed with 
beholdings! (i.e., eyesight (s) 
14 Ghali and they surmised that their fortresses would hold them back from Allah 
15 Pickthall 
He it is Who hath caused those of the People of the Scripture 
who disbelieved to go forth from their homes unto the first exile. 
Ye deemed not that they would go forth, while they deemed that 
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their strongholds would protect them from Allah. But Allah 
reached them from a place whereof they recked not, and cast 
terror in their hearts so that they ruined their houses with their 
own hands and the hands of the believers. So learn a lesson, O 
ye who have eyes! (Al-Hashr 59:2, English - Pickthall) 
15 Pickthall while they deemed that their strongholds would protect them from Allah 
16 Sarwar 
It is He who drove the unbelievers among the followers of the 
Book (Torah) out of their homes (in the Arabian Peninsula) as 
the firsttime exiles. You did not think that they would leave their 
homes and they thought that their fortresses would save them 
from Allah. The decree of Allah came upon them in a way that 
even they did not expect. He caused such terror to enter their 
hearts that they started to destroy their own homes by their own 
hands and by those of the believers. People of vision, learn from 
this a lesson. (59:2) 
16 Sarwar and they thought that their fortresses would save them from Allah 
17 al-Hilali & Khan 
He it is Who drove out the disbelievers among the people of the 
Scripture (i.e. the Jews of the tribe of Bani An-Nadir) from their 
homes at the first gathering. You did not think that they would 
get out. And they thought that their fortresses would defend 
them from Allah! But Allah's (Torment) reached them from a 
place whereof they expected it not, and He cast terror into their 
hearts, so that they destroyed their own dwellings with their own 
hands and the hands of the believers. Then take admonition, O 
you with eyes (to see). (Al-Hashr 59:2, English - Hilali & Khan) 
17 al-Hilali & Khan 
And they thought that their fortresses would defend them from 
Allah! 
18 al-Mehri 
2. It is He who expelled the ones who disbelieved among the 
People of the Scripture1538 from their homes at the first 
gathering.1539 You did not think they would leave, and they 
thought that their fortresses would protect them from God; but 
[the decree of] God came upon them from where they had not 
expected, and He cast terror into their hearts [so] they destroyed 
their houses by their [own] hands and the hands of the believers. 
So take warning, O people of vision. 
1538 Referring to the Jews of Banu-Nadheer, who broke their 
pact with the Messenger of God. 1539 This was the first time 
they had ever been gathered and expelled. 
18 al-Mehri and they thought that their fortresses would protect them from God; 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
* He it is Who expelled those who disbelieve among the People 
of the Book from their homes at the first gathering. You did not 
think they would go forth, and they thought their fortresses 
would protect them from God. Then God came upon them 
whence they reckoned not, and cast terror into their hearts, as 
they razed their houses with their own hands and with the hands 
of the believers. So take heed, O you who are possessed of sight. 
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2Here those who disbelieve among the People of the Book is a 
specific reference to the Banū Naḍīr; see the introduction to this 
sūrah. At the first gathering refers to the gathering of the 
Muslim forces. Alternately, it can be read “to the first gathering” 
as a reference to the Banū Naḍīr’s having been banished to Syria 
(Ṭ), but then gathering in Khaybar. God cast terror into their 
hearts when the Prophet heard of their plans to assassinate him 
and had their leader, Kaʿb ibn Ashraf, executed instead (Q). 
God came upon them whence they reckoned not refers to the fact 
that those who executed Kaʿb had previously been trusted allies 
of the Banū Naḍīr (Q). After being forced to leave their homes, 
the Banū Naḍīr are reported to have taken them apart with their 
own hands, as they sought to take with them anything of value 
(Ṭ). That they razed their houses with their own hands could 
also be taken as an allusion to the fact that their banishment and 
loss of property resulted from their breaking their treaty and 
then rejecting more congenial terms before being forced to 
forfeit their homes and their land altogether. The injunction to 
take heed, or “reflect,” O you who are possessed of sight, is 
understood by the philosopher and jurisprudent Ibn Rushd as a 
“proof of the obligatory nature of the syllogism, or of both the 
syllogism and legal reasoning (qiyās)” (Faṣl al-maqāl, 28). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
and they thought their fortresses would protect them from God. 
20 Ahmed 
He is the One Who evicted the disbelievers among the People 
of the Book from their homes at the first gathering (of the 
forces). You never thought that they would leave and they 
thought that their strongholds would defend them against God. 
But God’s requital came to them from directions they little 
expected, and caused fear in their hearts. So, they dismantled 
their dwellings with their own hands and (got them dismantled) 
at the hands of the believers. Learn a lesson, then, O You who 
are endowed with insight! [‘God came’ = His requital came. 
They dismantled their immovable property to prevent the 
believers from benefiting from it] 
20 Ahmed and they thought that their strongholds would defend them against God. 
21 Ahamed 
59.2.. It is He, Who got out the unbelievers among the People 
of the Book (Scripture) from their homes at the first gathering 
(of the forces). You did not think that they would get out: And 
they thought that their fortresses would defend them from Allah! 
But the (anger of) Allah came to them from sources that they 
had not expected, and He cast fear into their hearts, so that they 
demolished their houses by their own hands, and by the hands 
of the believers. Take warning, then, 
21 Ahamed And they thought that their fortresses would defend them from Allah! 
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22 Irving 
2. He is the One Who turned those People of the Book who 
disbelieved, out of their homes in the first banishment. 
You (all) did not think that they would leave, while they 
thought that their strongholds would keep God away from 
them. Yet God came at them from where they did not 
anticipate it and cast such panic into their hearts, that they 
tore their houses down with their own hands as well as 
through believers' hands: so learn a lesson, you who have 
any insight! If God had not prescribed expulsion for them, 
He would still have punished them in this world. They shall 
have the torment of Fire in the Hereafter. That is because 
they have broken off with God and His messenger. Anyone 
who breaks with God [finds out] that God is Stern in 
punishment. 
22 Irving while they thought that their strongholds would keep God away from them 
23 Tahir ul-Qadri 
2. He is the One Who collected the disbelievers from 
amongst the People of the Book (i.e., the tribe of Banu 
Nadir) from their houses and banished them the first time 
(from Medina towards Syria). You did not (even) think that 
they would go away, and they thought that their strong 
fortresses would save them from (the seizure of) Allah. 
Then (the torment of) Allah came upon them from where 
they could not (even) imagine. And He (Allah) cast terror 
into their hearts, (and thus) they ruined their houses with 
their own hands and the believers’ hands. So, learn a lesson 
(from it), O people of vision! 
23 Tahir ul-Qadri 
and they thought that their strong fortresses would save 
them from (the seizure of) Allah 
24 Itani 
2. It is He who evicted those who disbelieved among the People 
of the Book from their homes at the first mobilization. You did 
not think they would leave, and they thought their fortresses 
would protect them from God. But God came at them from 
where they never expected, and threw terror into their hearts. 
They wrecked their homes with their own hands, and by the 
hands of the believers. Therefore, take a lesson, O you who have 
insight. 
24 Itani and they thought their fortresses would protect them from God. 
25 
The 
Monotheist 
Group 
59:2 He is the One who drove out those who disbelieved among 
the people of the Book from their homes at the very first 
mobilization. You never thought that they would leave, and they 
thought that their fortresses would protect them from God. But 
then God came to them from where they did not expect, and He 
cast terror into their hearts. They destroyed their homes with 
their own hands and the hands of the believers. So learn from 
this, O you who possess vision. 
25 
The 
Monotheist 
Group 
and they thought that their fortresses would protect them from 
God. 
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1 Ali 
22. Who has made the earth your couch, and the heavens your 
canopy; and sent down rain from the heavens; and brought forth 
therewith Fruits for your sustenance; then set not up rivals(41) 
unto Allah when ye know (the truth). 
41 Further proofs of Allah's goodness to you are given in this 
verse. Your whole life, physical and spiritual, depends upon 
Him. The spiritual is figured by the Canopy of Heaven. The 
truth has been brought plainly before you. Will you still resist it 
and go after false gods, the creation of your own fancy? The 
false gods may be idols, superstitions, self, or even great or 
glorious things like Poetry, Art, or Science, when set up as rivals 
to Allah. They may be pride of race, pride of birth, pride of 
wealth or position, pride of power, pride of learning, or even 
spiritual pride. 
1 Ali then set not up rivals(41) unto Allah when ye know (the truth).  
2 Qarai 
He who made the earth a place of repose for you, and the sky a 
canopy, and He sends down water from the sky, and with it He 
brings forth crops for your sustenance. So do not set up equals 
to Allah, while you know. 
2 Qarai So do not set up equals to Allah, while you know. 
3 Unal 
22. And Who has made the earth a bed (comfortable, couch-like 
floor) for you, and the sky a canopy. He sends down from the 
sky water, with which He brings forth fruits for your 
provision.15 So do not set up rivals to God (as deities, lords and 
objects of worship)16 when you know (that there can be no 
deities, lords, creators and providers at all to worship, save 
God).17 
15. The atmosphere surrounds the earth as the rind of an 
orange surrounds and protects the fruit within it. The layer 
of the atmosphere nearest to the earth is the layer of air. It 
preserves the earth from the harmful rays coming from 
different parts of the sky. By allowing only the rays 
beneficial to life to pass through, it functions like a sort of 
filter or screen providing shade. Clouds and rain are formed 
in this layer of the atmosphere. 
16. This verse shows that unbelief is not based on true 
knowledge. However, it also points to the fact that knowing 
does not always prevent unbelief. As pointed out above, the 
main 
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reasons for unbelief are haughtiness, self-pride, 
wrongdoing, prejudice, and deviancy in thought and action. 
Even if unbelief is not always based on ignorance, it causes 
ignorance. One whose heart is lacking in “a point of 
affirmation” may have specialist knowledge of all the 
natural and social sciences but, for want of that opening to 
faith, this knowledge increases him or her only in ignorance 
of Divine truths. According to the Qur’ān, only the 
knowledge which leads to “knowing” God and belief in 
Him is true knowledge: Of all His servants, only those 
possessed of true knowledge have awe of God . (35: 28). 
Any knowledge polluted by haughtiness, self-pride, 
wrongdoing, prejudice, and deviancy in thought and action, 
is worthy only of being a piece of information. 
17. These two verses, as well as expressing many other truths, 
establish God’s Oneness in Divinity, Lordship and His being the 
Sole Object of Worship, and describe what this means. 
Believing in God’s Oneness requires that He must be affirmed 
as the only Creator, Nourisher, Provider, as the One Who brings 
up every creature and equips it with the necessary systems, 
organs and faculties in accordance with its functions and duties 
in life, and the One Who deserves worship exclusively. All 
phenomena in the universe – from humanity’s creation to the 
earth’s being made like a comfortable, couch-like floor, and 
from the sky’s being built like a dome-like ceiling for us to the 
rain, and all kinds of vegetation brought forth to feed us – are 
enough to establish these three requirements of belief in God’s 
Oneness. 
3 Unal 
So do not set up rivals to God (as deities, lords and objects of 
worship) 
4 Omar & Omar 
22. (It is He) Who made for you the earth a resting place, and 
the heaven an edifice for protection, and caused water to pour 
down from the clouds. Then He brought forth therewith a great 
variety of fruit for your sustenance. Therefore do not set up 
compeers to Allâh, while you are people of knowledge! 
4 Omar & Omar 
Therefore do not set up compeers to Allâh 
5 Arberry 
who assigned to you the earth for a couch, and heaven for an 
edifice, and sent down out of heaven water, wherewith He 
brought forth fruits for your provision; so set not up compeers 
to God wittingly. (Al-Baqara 2:22, English - A. J. Arberry) 
5 Arberry so set not up compeers to God wittingly 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:22 The One who made the land a habitat, and the sky a 
structure, and He sent down from the sky water with which He 
brought out fruit as a provision for you. So do not make any 
equals with God while you now know. 
6 Yuksel, Schulte-
So do not make any equals with God 
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Nafeh & al-
Shaiban 
7 Abdel Haleem 
22 who spread out the earth for you and built the sky; who sent 
water down from it and with that water produced things for your 
sustenance. Do not, knowing this, set up rivals to God. 
7 Abdel Haleem 
Do not, knowing this, set up rivals to God 
8 Khan 
who made the earth a bed, and the sky a canopy; and it is He 
who sends down rain from above for the growth of every kind 
of food for your sustenance. And do not knowingly set up rivals 
to God. (Al-Baqara 2:22, English - Wahiduddin Khan) 
8 Khan And do not knowingly set up rivals to God 
9 Elias 
(worship your Rabb) Who has made the earth a bedding for you 
(which is neither too hard nor too soft), the sky a roof, and has 
sent water for you from the sky, using it (the water) to bring 
froth fruits (all types of foods) for your sustenance. So never 
make others equal (partners) to Allaah (in worship) when you 
know (that they cannot create as Allaah creates and therefore do 
not deserve to be worshipped). 
9 Elias So never make others equal (partners) to Allaah 
10 Usmani 
22. He is the One who made the earth a bed for you, and the sky 
a roof, and sent down water from the sky, then brought forth 
with it fruits, as a provision for you. So, do not set up parallels 
to Allah when you know. 
10 Usmani So, do not set up parallels to Allah 
11 Asad 
who has made the earth a resting-place for you and the sky a 
canopy, and has sent down water from the sky and thereby 
brought forth fruits for your sustenance: do not, then, claim that 
there is any power that could rival God, when you know (that 
He is One). (Al-Baqara 2:22, English - Muhammad Asad) 
11 Asad o not, then, claim that there is any power that could rival God, 
12 Malik 
It is He Who has made the earth a floor for you and the sky a 
canopy; and it is He Who sends down rain from the sky for the 
growth of fruits for your sustenance. Therefore, do not 
knowingly set up rivals to Allah.[22]   
12 Malik do not knowingly set up rivals to Allah.[22]   
13 Shakir 
[2.22 ] Who made the earth a resting place for you and the 
heaven a canopy and (Who) sends down rain from the cloud 
then brings forth with it subsistence for you of the fruits; 
therefore do not set up rivals to Allah while you know. 
13 Shakir do not set  up rivals to Allah while you know. 
14 Ghali 
22. Who has made the earth for you (as) a bedding, and the 
heaven an edifice, (Literally: a building) and has sent down out 
of the heaven water so He has brought out with it (all kinds of) 
products as provision for you. So do not set up compeers to 
Allah and you know (He has no compeers). 
14 Ghali So do not set up compeers to Allah and you know 
15 Pickthall Who hath appointed the earth a resting-place for you, and the sky a canopy; and causeth water to pour down from the sky, 
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thereby producing fruits as food for you. And do not set up rivals 
to Allah when ye know (better). (Al-Baqara 2:22, English - 
Pickthall) 
15 Pickthall And do not set up rivals to Allah 
16 Sarwar 
(Worship Allah) Who has rendered the earth as a floor for you 
and the sky as a dome and has sent down water from the sky to 
produce fruits for your sustenance. Do not knowingly set up 
things as equals to Allah. (2:22) 
16 Sarwar Do not knowingly set up things as equals to 
17 al-Hilali & Khan 
Who has made the earth a resting place for you, and the sky as 
a canopy, and sent down water (rain) from the sky and brought 
forth therewith fruits as a provision for you. Then do not set up 
rivals unto Allah (in worship) while you know (that He Alone 
has the right to be worshipped). (Al-Baqara 2:22, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
Then do not set up rivals unto Allah (in worship) 
18 al-Mehri 
22. [He] who made for you the earth a bed [spread out] and the 
sky a ceiling and sent down from the sky, rain and brought forth 
thereby fruits as provision for you. So do not attribute to God 
equals while you know [that there is nothing similar to Him]. 
18 al-Mehri So do not attribute to God equals while you know 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
" He Who made for you the earth a place of repose and the sky 
a canopy, and sent water from the sky by which He brought forth 
fruits for your provision. So do not set up equals unto God, 
knowingly. 
22It is reported that the Prophet was asked, “O Messenger 
of God, what is the greatest sin in the Sight of God?” and he 
replied, “To set up equals to God, though He created you.” 
Fruits (thamarāt) here is understood in both the most general 
sense of natural produce that can be used for food and the 
symbolic sense of spiritual sustenance for the soul. Earth and 
sky imagery similar to that mentioned in this verse can be found 
in 21:31–32; 50:6–7; 79:27–31.  
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
So do not set up equals unto God, knowingly. 
20 Ahmed 
He Who has made the earth habitable for you, and the sky over 
it like a canopy, and brought down rain from therein so that 
fruits of His bounty may spring forth for you as abundant 
provision. When you understand this simple fact, (do not insult 
your intelligence and) do not equate others with God. [The high 
atmosphere serves as a protecting canopy against meteorites and 
keeps balance in the gases and temperature. 2:164] 
20 Ahmed (do not insult your intelligence and) do not equate others with God. 
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21 Ahamed 
2.22. Who has made the earth a place of rest for you, and the 
sky your canopy; And sent down rain from the sky; And brought 
forth from there fruits for your sustenance; Then do not set up 
rivals to Allah when you know (the truth). 
21 Ahamed Then do not set up rivals to Allah when you 
22 Irving 
21. Mankind, worship your Lord Who created you as well 
as those before you, so that you may do your duty! [He is] 
the One Who has made the earth a carpet for you and had 
the sky built above you, and sent water to pour down from 
the sky and brought forth fruit by means of it as sustenance 
for you. Do not set up rivals for God while you know 
[better] 
22 Irving Do not set up rivals for God 
23 Tahir ul-Qadri 
22. (He is the One) Who spread out the earth for you as a floor, 
and erected the sky as a mansion, and showered water from the 
sky and brought forth with that (a variety of) fruits for your 
nourishment. So, do not set up equals with Allah whilst you 
know (the truth of the matter). 
23 Tahir ul-Qadri 
So, do not set up equals with Allah 
24 Itani 
22. He who made the earth a habitat for you, and the sky a 
structure, and sends water down from the sky, and brings out 
fruits thereby, as a sustenance for you. Therefore, do not assign 
rivals to God while you know. 
24 Itani Therefore, do not assign rivals to God 
25 
The 
Monotheist 
Group 
2:22 The One who has made the earth a resting place, and the 
sky a shelter, and He sent down from the sky water with which 
He brought out fruits as a gift to you. So do not set up any equals 
with God while you know. 
25 
The 
Monotheist 
Group 
. So do not set up any equals with God 
13 
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1 Ali 
57. And We gave you the shade of clouds and sent down to you 
Manna(71) and quails, saying: "Eat of the good things We have 
provided for you:" (But they rebelled); to us they did no harm, 
but they harmed their own souls. 
71 Manna= Hebrew, Man hu: Arabic Mahuwa? = What is it? In 
Exod. 16:14 it is described as "a small round thing, as small as 
the hoar frost on the ground". (Cf. 7:160). It usually rotted if left 
over till next day; it melted in the hot sun; the amount necessary 
for each man was about an Omer, a Hebrew measure of capacity 
equal to about 2 1/2 quarts. This is the Hebrew account, 
probably distorted by traditional exaggeration. The actual 
Manna found to this day in the Sinai region is a gummy 
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saccharine secretion found on a species of Tamarisk. It is 
produced by the puncture of a species of insect like the 
cochineal, just as lac is produced by the puncture of the lac 
insect on certain trees in India . As to quails, large flights of 
them are driven by winds in the Eastern Mediterranean in 
certain seasons of the year, as was witnessed during the Great 
War of 1914-1918. (Cf. n. 2602). (R). 
1 Ali 
Manna(71) and quails, 
71 Manna= Hebrew, Man hu: Arabic Mahuwa? = What is it? In 
Exod. 16:14 it is described as "a small round thing, as small as 
the hoar frost on the ground". (Cf. 7:160). 
2 Qarai 
And We shaded you with clouds, and We sent down to you 
manna and quails: ‘Eat of the good things We have provided for 
you.’ And they did not wrong Us, but they used to wrong [only] 
themselves. 
2 Qarai manna and quails: 
3 Unal 
57. And (since, unaided, you could not survive in the desert 
without shelter and food) We caused the cloud (which you 
plainly saw was assigned for you) to shade you, and sent down 
upon you manna and quails: “Eat of the pure, wholesome things 
that We have provided for you.” Yet (in breaking the laws, in 
refusing to obey the injunctions about even those foods) they 
did not wrong Us, but they were wronging themselves.67 
67. God bestowed the three favors mentioned here on the 
Children of Israel for many years in the desert. A cloud 
constantly provided them with shade, quails poured down 
wherever they were in the evening, and manna came in 
abundance in the morning. Despite this, and despite the fact 
that the quails and manna came on the sixth day of the week 
in double the quantity of other days because they were 
forbidden to work on the seventh day (Sabbath) Surah 2 
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and therefore could not collect them, many of them went out to 
collect on that day. Also, though they were ordered not to leave 
the food they collected in the evening for the next day, some left 
it only to go bad, and still others collected more than their need 
( Exodus , 16: 4–31) In addition to many other wise purposes, 
these commandments surely aimed to purify their hearts of such 
evil attributes as avarice, hoarding and selfishness, in order to 
perfect them morally and spiritually. 
3 Unal 
you manna and quails: 
A cloud constantly provided them with shade, quails poured 
down wherever they were in the evening, and manna came in 
abundance in the morning. 
4 Omar & Omar 
57. Then We outspread the cloud to be a shade over you and We 
supplied you Manna and Quails, (saying,) ‘Eat of the good 
things We have provided you.’ They (disobeyed and by so 
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doing) did Us no harm but it is to their own selves that they had 
been doing harm. 
4 Omar & Omar 
you Manna and Quails 
5 Arberry 
And We outspread the cloud to overshadow you, and We sent 
down manna and quails upon you: 'Eat of the good things 
wherewith We have provided you. And they worked no wrong 
upon Us, but themselves they wronged. (Al-Baqara 2:57, 
English - A. J. Arberry) 
5 Arberry manna and quails 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:57 We shaded you with clouds, and sent down to you manna 
and quails, "Eat from the goodness of the provisions We have 
provided you." They did not wrong Us, but it was themselves 
that they wronged. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
manna and quails 
7 Abdel Haleem 
57We made the clouds cover you with shade, and sent manna 
and quails down to you, saying, ‘Eat the good things We have 
provided for you.’ It was not Us they wronged; they wronged 
themselves. 
7 Abdel Haleem 
manna and quails 
8 Khan 
Then We caused the clouds to provide shade for you and sent 
down for you manna and quails, saying, "Eat the good things 
We have provided for you." Indeed, they did not wrong Us, but 
they wronged themselves. (Al-Baqara 2:57, English - 
Wahiduddin Khan) 
8 Khan manna and quails, 
9 Elias 
(also among the many favors that We gave you was that) We 
shaded you with the clouds and sent manna and salwa to you 
(saying) “Eat from the pure things that We have provided for 
you (and do not store it for the future).” (However) They (the 
Bani Israa’eel did not oppress Us (they did not harm Us by 
disregarding our command), but they oppressed (harmed) only 
themselves (because they suffered the consequences of their 
disobedience when their food started to rot). 
9 Elias manna and salwa 
10 Usmani 
57. And We made the cloud give you shade, and sent down to 
you Mann and Salwa: “Eat of the good things We have provided 
to you.” And they (by their ingratitude) did Us no harm, but 
were harming only themselves. 
10 Usmani you Mann and Salwa 
11 Asad 
And We caused the clouds to comfort you with their shade, and 
sent down unto you manna and quails. (saying,) "Partake of the 
good things which We have provided for you as sustenance." 
And (by all their sinning) they did no harm unto Us-but (only) 
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against their own selves did they sin. (Al-Baqara 2:57, English 
- Muhammad Asad) 
11 Asad manna and quails 
12 Malik 
And We even provided you the shade of clouds and sent down 
to you manna (sweet dish) and salva (quail meat) saying: "Eat 
of the good things We have provided for you;" in spite of these 
favors your forefathers violated our commandments. However, 
by violating our commandments they did not harm Us, but they 
harmed their own souls.[57]  
12 Malik manna (sweet dish) and salva (quail meat) 
13 Shakir 
[2.57 ] And We made the clouds to give shade over you and We 
sent to you manna and quails: Eat of the good things that We 
have given you; and they did not do Us any harm, but they made 
their own souls suffer the loss. 
13 Shakir manna and quails 
14 Ghali 
57. And We overshadowed you with mists and We sent down 
manna and quails upon you. “Eat of whatever good things We 
have provided you.” And in no way did they do injustice to Us, 
but they were doing injustice to themselves. 
14 Ghali down manna and quails 
15 Pickthall 
And We caused the white cloud to overshadow you and sent 
down on you the manna and the quails, (saying): Eat of the good 
things wherewith We have provided you - they wronged Us not, 
but they did wrong themselves. (Al-Baqara 2:57, English - 
Pickthall) 
15 Pickthall manna and the quails, 
16 Sarwar 
We provided you with shade from the clouds and sent down 
manna and quails as the best, pure sustenance for you to eat. 
They (children of Israel) did not wrong Us, but wronged 
themselves. (2:57) 
16 Sarwar manna and quails 
17 al-Hilali & Khan 
And We shaded you with clouds and sent down on you Al-
Manna and the quails, (saying): "Eat of the good lawful things 
We have provided for you," (but they rebelled). And they did 
not wrong Us but they wronged themselves. (Al-Baqara 2:57, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
Al-Manna and the quails 
18 al-Mehri 
57. And We shaded you with clouds and sent down to you 
manna and quails, [saying], “Eat from the good things with 
which We have provided you.” And they wronged Us not - but 
they were [only] wronging themselves. 
18 al-Mehri manna and quails, 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
W And We shaded you with clouds, and sent down manna and 
quails upon you, “Eat of the good things We have provided 
you.” They wronged Us not, but themselves did they wrong. 
57Cf. Exodus 16. The clouds (ghamām; cf. 7:160) also split 
the heavens (25:25), and God and the angels come in the 
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shadows of clouds (v. 210). Manna is not described in the Quran 
except as coming from Heaven and is always mentioned 
together with quails, though some commentators say that it 
came from tamarisk or even ginger or that it was a honeylike 
substance or a delicate bread that fell from Heaven like snow 
(cf. Exodus 16:31). The good things (ṭayyibāt) are the 
wholesome, beneficial, and lawful things of the earth. The 
Quran often chastises those who would forbid partaking of them 
(4:160; 5:87; 7:32), in particular the Children of Israel. 
X And when We said, “Enter this town, and eat freely of that 
which is therein wheresoever you will, and enter the gate 
prostrating, and say, ‘Remove the burden!’ that We may forgive 
you your sins. And We shall increase the virtuous.” 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
manna and quails 
Manna is not described in the Quran except as coming from 
Heaven and is always mentioned together with quails, though 
some commentators say that it came from tamarisk or even 
ginger or that it was a honeylike substance or a delicate bread 
that fell from Heaven like snow 
20 Ahmed 
And We shaded you with Our grace and We bestowed upon you 
Our bounties in abundance, saying, “Partake of the decent things 
We have provided you.” And they did not harm Us; but they had 
certainly harmed their own ‘self’. [Zall = Shade. Ghamam = 
Clouds. Being shaded with clouds in the desert is a blessing, 
hence my rendition as grace. Manna-wus-Salwa = God’s 
sustenance that reaches all members of the community 
equitably. Literally, it also means delicious fruit (Manna) and 
fowl or quail meat (Salwa). Tayyab = Decent and clean = Of 
one’s liking = Not forbidden in the Qur’an = Good for mind and 
body = Pleasant] 
20 Ahmed 
We bestowed upon you Our bounties in abundance 
Manna-wus-Salwa = God’s sustenance that reaches all members 
of the community equitably. Literally, it also means delicious 
fruit (Manna) and fowl or quail meat (Salwa). 
21 Ahamed 
2.57. And We gave you the shade of clouds and sent down to 
you manna and quails, (food and birds) saying: "Eat of the good 
things We have provided for you." [See Note 2.1 about the food 
and birds as Musa (Moses) fled the armies of Firon (Pharaoh).] 
(But they rebelled) and, to Us they did no harm, but they harmed 
their own souls. 
21 Ahamed you manna  and quails, (food and birds) 
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22 Irving 
55. So you said: "Moses, we will never believe in you until 
we see God openly," the Thunderbolt caught you while you 
were (all) looking on. Then We raised you up after you had 
died so that you might act grateful; We spread the clouds 
out to shade you, and sent down manna and quail for you: 
'Eat some of the good things which We have provided you 
with!" They did not harm Us, but it was themselves whom 
they harmed. 
58. So We said: "Enter this town and eat wherever you may 
wish in it at your leisure. Enter the gate [walking] on your 
knees and say: 'Relieve us!" We will forgive you your 
mistakes and give even more to those who act kindly. Yet 
those who do wrong altered the Statement to something 
than what had been told them, so We sent a blight down 
from Heaven on those who did wrong since they had acted 
so immorally. 
22 Irving and sent down manna and quail for you 
23 Tahir ul-Qadri 
57. And (recall) when We cast the shade of clouds over you (in 
the Tiha valley) and sent down for you manna and quails so that 
you might eat of the pure things We provided for you. So they 
did not harm Us at all (by disobeying and showing Us 
disregard), but persistently harmed their own souls. 
23 Tahir ul-Qadri 
you manna and quails 
24 Itani 
57. And We shaded you with clouds, and We sent down to you 
manna and quails: “Eat of the good things We have provided for 
you.” They did not wrong Us, but they used to wrong their own 
souls. 
24 Itani you manna and quails: 
25 
The 
Monotheist 
Group 
And We shaded you with clouds, and sent down to you manna 
and quails: “Eat from the goodness of the provisions We have 
provided you.” They did not wrong Us, but it was their souls 
that they wronged.  
25 
The 
Monotheist 
Group 
you manna and quails: 
14 
Q2: 58 
 
ْ
او
ُ
ل
ُ
خ
ْ
داَو 
ً
اد
َ
غَر ْم
ُ
ت
ْ
ئِش 
ُ
ثْي
َ
ح ا�َ
ْ
�ِم 
ْ
او
ُ
ل
ُ
�
َ
ف 
َ
ة
َ
�ْر
َ
ق
ْ
لا ِهِذـ
َ
ه 
ْ
او
ُ
ل
ُ
خ
ْ
دا ا
َ
ن
ْ
ل
ُ
ق 
ْ
ذ�َِو﴿
﴾
َ
ن�ِنِس
ْ
ح
ُ ْ
�ا 
ُ
دي�ِ
َ
نَسَو ْم
ُ
كا
َ
يا
َ
ط
َ
خ ْم
ُ
ك
َ
ل ْرِف
ْ
غ
َّ
� 
ٌ
ة
َّ
طِح 
ْ
او
ُ
لو
ُ
قَو 
ً
اد
َّ
ج�ُ َباَب
ْ
لا 
1 Ali 
58. And remember We said: "Enter this town(72), and eat of the 
plenty therein as ye wish; but enter the gate with humility, in 
posture and in words, and We shall forgive you your faults and 
increase (the portion of) those who do good." 
 
72 This probably refers to Shittim. It was the "town of acacias," 
just east of the Jordan , where the Israelites were guilty of 
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debauchery and the worship of and sacrifices to false gods 
(Num. 25:1-2, also 8-9): a terrible punishment ensued, including 
the plague, of which 24,000 died. The word which the 
transgressors changed may have been a password. In the Arabic 
text it is Hittatun which implies humility and a prayer of 
forgiveness, a fitting emblem to distinguish diem from their 
enemies. From this particular incident a more general lesson 
may be drawn: in the hour of triumph we are to behave humbly 
as in Allah's sight, and our conduct should be exemplary 
according to Allah's word: otherwise our arrogance will draw its 
own punishment. These verses 58-59, may be compared with 
7:161- 162. There are two verbal differences. Here ( 2:58 ) we 
have "enter the town" and in 7:161 we have "dwell in this town." 
Again in 2:59 here we have "infringed (Our command)." and in 
7:162, we have "transgressed." The verbal differences make no 
difference to the sense. 
1 Ali in posture and in words 
2 Qarai 
58 And when We said, ‘Enter this town,2 and eat thereof freely 
whencesoever you wish, and enter prostrating at the gate, and 
say, ‘‘Relieve [us of the burden of our sins],’’1 that We may 
forgive your iniquities, and soon We will enhance the virtuous.’ 
2 This city, according to tradition (see Tafs¢r al-Im¡m al-
‘Askar¢), was Ar¢¦¡’ or Jericho (or Jerusalem, according to 
some commentators), an ancient city of Palestine near the 
northwest shore of the Dead Sea. A stronghold commanding the 
valley of the lower Jordan River, it was captured and destroyed 
by Joshua forty years later. 
2 Qarai and say, ‘‘Relieve [us of the burden of our sins], 
3 Unal 
58. And remember (after you had been wandering in the desert, 
how We guided you to a town) when We commanded: “Enter 
this town and eat (of the fruits) thereof as you may desire to your 
hearts’ content.68  Enter it (not through different ways with the 
aim of plundering and massacring its people but) through its 
gate humbly and in utmost submission to God. Say words of 
imploring forgiveness and loyalty to Him,69 that We forgive 
you your misdeeds.” We will increase the reward for those 
devoted to doing good, aware that God is seeing them. 
68. There is a clear link between the command in this verse 
and the command given to Adam (2: 35): “Dwell you, and 
your spouse, in the Garden, and eat (of the fruits) thereof to 
your hearts’ content where you desire.” 
69. It is not certain (either from the Qur’ān or from the Bible) 
what town this was. In recounting historical events, the Qur’ān 
focuses on the lessons to be taken from them, rather than 
chronicling details of the place, time, or individuals involved. 
What is of importance here is that, on entering a town 
triumphantly after a battle or with the aim of settling, one should 
enter humbly, as our Prophet did when entering Madīnah during 
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the Hijrah and Makkah during its conquest, and giving praise, 
glory, and thanks to God, with loyal submission to His 
commands, and seeking His forgiveness for one’s sins, and not 
thinking of plundering and massacring. The orders recorded in 
the Bible ( Leviticus , 25, 26; Numbers , 15: 1–41), to be carried 
out while entering a town, such as keeping the Sabbath and of-
fering sacrifice to the Lord, are of the same import. Beyond such 
commandments is the consciousness of being seen by God and, 
therefore, doing good with greater sincerity and diligence. God 
exhorts the believers to this level of spiritual awareness in doing 
good. 
3 Unal Say words of imploring forgiveness and loyalty to Him,69 
4 Omar & Omar 
58. And when We said, ‘Enter this (near-athand) township and 
eat from it as you wish freely, and enter the gate submissively 
and go on praying, (“O Lord!) Relieve us of the burden of our 
faults.” We shall (then) protect you against the evil 
consequences of your faults and We shall multiply the reward 
of those who do good to others.’ 
4 Omar & Omar 
praying, (“O Lord!) Relieve us of the burden of our faults.” 
5 Arberry 
And when We said, 'Enter this township, and eat easefully of it 
wherever you will, and enter in at the gate, prostrating, and say, 
Unburdening; We will forgive you your transgressions, and 
increase the good-doers.' (Al-Baqara 2:58, English - A. J. 
Arberry) 
5 Arberry and say, Unburdening; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:58 We said, "Enter this town, and eat from it as plentifully as 
you wish; and enter the gate humbly, and talk amicably, We will 
then forgive your mistakes, and We will increase for the good-
doers." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
and talk amicably, 
7 Abdel Haleem 
58Remember when We said, ‘Enter this town and eat freely 
there as you will, but enter its gate humbly and say, “Relieve 
us!” Then We shall forgive you your sins and increase the 
rewards of those who do good.’ 
7 Abdel Haleem 
and say, “Relieve us!” 
8 Khan 
Remember when We said, "Enter this land and eat freely 
wherever you will. Make your way through the gates, bowing 
down and saying, "God! Forgive us our sins." We shall forgive 
you your sins and We shall give abundance to those who do 
good." (Al-Baqara 2:58, English - Wahiduddin Khan) 
8 Khan saying, "God! Forgive us our sins." 
9 Elias 
(Recall the time) When We said (to the Bani Israa’eel), “Enter 
this twon (Jericho or Baytul Maqdas) and eat as much as 
(whatever) you desire and from wherever you please. Enter the 
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gate (of the town) with your heads lowered, saying, ‘Forgive 
us.’ We with then forgive your sins and grant more (rewards) to 
those who do good’ 
9 Elias saying, ‘Forgive us.’ 
10 Usmani 
58. When We said, “Enter this town, and eat to your heart’s 
content wherever you wish in it; and enter the gate prostrating 
yourselves and say: HiTTah (we seek forgiveness), so that We 
forgive your errors. And We shall give much more to those who 
do good.” 
10 Usmani and say: HiTTah (we seek forgiveness) 
11 Asad 
And (remember the time) when We said: "Enter this land, and 
eat of its food as you may desire. abundantly; but enter the gate 
humbly and say, `Remove Thou from us the burden of our sins', 
(whereupon) We shall forgive you your sins, and shall amply 
reward the doers of good." (Al-Baqara 2:58, English - 
Muhammad Asad) 
11 Asad and say, `Remove Thou from us the burden of our sins', 
12 Malik 
Remember when We said: "Enter this town and eat whatever 
you wish to your heart's content; make your way through the 
gates, with humility saying; ‘we repent.' We shall forgive you 
your sins and We shall increase the provisions for the righteous 
among you.[  
12 Malik humility saying; ‘we repent.' 
13 Shakir 
And when We said: Enter this city, then eat from it a plenteous 
(food) wherever you wish, and enter the gate making obeisance, 
and say, forgiveness. We will forgive you your wrongs and give 
more to those who do good (to others). (Al-Baqara 2:58, English 
- Mohammad Habib Shakir) 
13 Shakir and say, forgiveness. 
14 Ghali 
58. And (remember) as We said, “Enter this town, so eat 
opulently of it where you decide, and enter (in at) the gate, 
constantly prostrating and say, (Unburdening)” (Literally: these 
“killings”) (Then) We forgive you your sins and We will soon 
increase the fair-doers. 
14 Ghali and say, (Unburdening)” 
15 Pickthall 
And when We said: Go into this township and eat freely of that 
which is therein, and enter the gate prostrate, and say: 
"Repentance." We will forgive you your sins and will increase 
(reward) for the right-doers. (Al-Baqara 2:58, English - 
Pickthall) 
15 Pickthall and say: "Repentance." 
16 Sarwar 
(Children of Israel, recall My favors) when We told you, "Enter 
this city, enjoy eating whatever you want therein, prostrate 
yourselves and ask forgiveness when passing through the gate, 
and We shall forgive your sins and add to the rewards of the 
righteous ones." (2:58) 
16 Sarwar and ask forgiveness 
17 al-Hilali & Khan 
And (remember) when We said: "Enter this town (Jerusalem) 
and eat bountifully therein with pleasure and delight wherever 
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you wish, and enter the gate in prostration (or bowing with 
humility) and say: 'Forgive us,' and We shall forgive you your 
sins and shall increase (reward) for the good-doers." (Al-Baqara 
2:58, English - Hilali & Khan) 
17 al-Hilali & Khan 
and say: 'Forgive us,' 
18 al-Mehri 
58. And [recall] when We said, “Enter this city [i.e., Jerusalem] 
and eat from it wherever you will in [ease and] abundance, and 
enter the gate bowing humbly24 and say, ‘Relieve us of our 
burdens [i.e., sins].’ We will [then] forgive your sins for you, 
and We will increase the doers of good [in goodness and 
reward].” 24 In gratitude to God and admission of sin. 
18 al-Mehri and say, ‘Relieve us of our burdens [i.e., sins].’ 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And when We said, “Enter this town, and eat freely of that 
which is therein wheresoever you will, and enter the gate 
prostrating, and say, ‘Remove the burden!’ that We may forgive 
you your sins. And We shall increase the virtuous.” 
58The town is thought to be Jerusalem or Jericho, although 
other cities in Syria or Jordan are mentioned as well. The 
command to eat freely echoes a similar command given to 
Adam in Paradise (v. 35). Whether this passage refers to Moses 
or Joshua bears on the identity of the city, as Moses never 
entered the Holy Land. Al-Rāzī mentions the possibility that this 
town is Egypt itself. He reasons that v. 59 is temporally 
subsequent and implies that the plague preceded any entrance 
into Jerusalem and thus took place during the life of Moses. 
Others see this passage as referring to the entrance into Jericho 
after its conquest (IK). 
Say, “Remove the burden!” is literally “Say ḥiṭṭah.” The 
commentator al-Zamakhsharī understands this word in the sense 
of “unburden us an unburdening,” a common stylistic structure 
in Arabic. It would thus mean something like, “Say, ‘Unburden 
us an unburdening,’” though the word ḥiṭṭah (“unburdening”) 
does not explicitly appear as the grammatical object of any verb. 
Some understand prostrating (sujjadan) to mean bowing, since 
“prostrating” is usually more specifically associated in Islamic 
rites with placing one’s forehead on the ground, though lexically 
it carries a broader meaning than this. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
and say, ‘Remove the burden! 
Say, “Remove the burden!” is literally “Say ḥiṭṭah.” The 
commentator al-Zamakhsharī understands this word in the sense 
of “unburden us an unburdening,” a common stylistic structure 
in Arabic. It would thus mean something like, “Say, ‘Unburden 
us an unburdening,’” though the word ḥiṭṭah (“unburdening”) 
does not explicitly appear as the grammatical object of any verb. 
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20 Ahmed 
Then We commanded you, “Enter this town and enjoy the 
provisions therein, partake as you desire. But enter the gate with 
heart-felt humility, saying, “Hittatun.” (O Our Lord! Pardon our 
misdeeds as we mend our ways). And We shall forgive you your 
faults and amply reward the doers of good.” [‘This town’ = 
Can’aan = The land of Palestine. See 5:21, 7:161] 
20 Ahmed saying, “Hittatun.” (O Our Lord! Pardon our misdeeds as we mend our ways). 
21 Ahamed 
2.58.. And (remember) when, We said: "Enter this town, and eat 
from the plentiful in there as you wish; But enter the gate with 
humility, in (your) way and in (your) words, and We shall 
forgive you for your faults and increase (the portion of) those 
who do good." 
21 Ahamed with humility, in (your) way and in (your) words, 
22 Irving 
58. So We said: "Enter this town and eat wherever you may wish 
in it at your leisure. Enter the gate [walking] on your knees and 
say: 'Relieve us!" We will forgive you your mistakes and give 
even more to those who act kindly. Yet those who do wrong 
altered the Statement to something than what had been told 
them, so We sent a blight down from Heaven on those who did 
wrong since they had acted so immorally. 
22 Irving say: 'Relieve us!" 
23 Tahir ul-Qadri 
58. And (remember) when We said: ‘Enter this city, and eat as 
much as you wish from wherever you desire, but enter (the city) 
gate prostrating and praying: (O our Lord!) We seek forgiveness 
(for all of our sins). We shall (then) forgive your (previous) sins 
and, (besides,) We shall bestow more (favours and blessings) 
upon the righteous.’ 
23 Tahir ul-Qadri 
and praying: (O our Lord!) We seek forgiveness (for all of our 
sins). 
24 Itani 
58. And recall that We said, “Enter this town, and eat plentifully 
from it whatever you wish; but enter the gate humbly, and say, 
'Pardon.' We will forgive your sins, and give increase to the 
virtuous.” 
24 Itani and say, 'Pardon.' 
25 
The 
Monotheist 
Group 
2:58 And We said: “Enter this town, and eat from it as you wish 
bountifully. And enter the passageway by crouching, and say: 
“Our load is removed,” so that your wrongdoings will be 
forgiven, and We will increase for the good doers.” 
25 
The 
Monotheist 
Group 
and say: “Our load is removed,” 
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1 Ali 
228. Divorced women shall wait concerning themselves for 
three monthly periods. Nor is it lawful for them to hide what 
Allah Hath created in their wombs, if they have faith in Allah 
and the Last Day. And their husbands have the better right to 
take them back in that period, if they wish for 
reconciliation(254). And women shall have rights similar to the 
rights against them, according to what is equitable; but men 
have a degree (of advantage) over them(255). And Allah is 
Exalted in Power, Wise. 
254 Islam tries to maintain the married state as far as possible,  
specially where children are concerned, but it is against the 
restriction of the liberty of men and women in such vitally 
important matters as love and family life. It will check hasty 
action as far as possible, and leave the door to reconciliation 
open at many stages. Even after divorce a suggestion of 
reconciliation is made, subject to certain 
precautions (mentioned in the following verses) against 
thoughtless action. A period of waiting ('iddah) for three 
monthly courses is prescribed, in order to see if the marriage 
conditionally dissolved is likely to result in issue. But this is not 
necessary where the divorced woman is a virgin: 33:49. It is 
definitely declared that men and women shall have similar rights 
against each other. 
255 The difference in economic position between the sexes 
makes the man's rights and liabilities a little greater than the 
woman's. Q. 4:34 refers to the duty of the man to maintain the 
woman, and to a certain difference in nature between the sexes. 
Subject to this, the sexes are on terms of equality in law, and in 
certain matters the weaker sex is entitled to special protection. 
1 Ali for three monthly periods. 
2 Qarai 
Divorced women shall wait by themselves for three periods of 
purity [after menses], and it is not lawful for them to conceal 
what Allah has created in their wombs if they believe in Allah 
and the Last Day; and their husbands have a greater right to 
restore them during this [duration], if they desire reconcilement. 
The wives have rights similar to the obligations upon them, in 
accordance with honourable norms; and men have a degree 
above them, and Allah is all-mighty and all-wise. 
2 Qarai for three periods of purity [after menses], 
3 Unal 228. Divorced women shall keep themselves in waiting for three menstrual courses, and it is not lawful for them, if they believe 
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in God and the Last Day, to conceal what God has created in 
their wombs. In such time, their husbands have better right to 
take them back if they desire a settlement. According to 
customary good and religiously approvable practice, women 
have rights similar Surah 2 AL-BAQA RAH (TH ECOW) 143  
to those against them (that men have), but men (in respect of 
their heavier duty and responsibility) have a degree above them 
(which they must not abuse). And God is All-Glorious with 
irresistible might, All-Wise. 
3 Unal for three menstrual courses, 
4 Omar & Omar 
228. And the divorced women must keep themselves waiting for 
three (monthly) courses (as ‘Iddat), and it is not lawful for them 
to conceal what Allâh has created in their wombs, if indeed they 
believe in Allâh and the Last Day. And their husbands have a 
better right to take them back in the meanwhile, provided they 
desire and mean reconciliation. And women have their rights 
similar to (those of men and) their obligations in an equitable 
and just manner; yet men have a place above them. And Allâh 
is All-Mighty, All-Wise. 
4 Omar & Omar 
three (monthly) courses (as ‘Iddat), 
5 Arberry 
Divorced women shall wait by themselves for three periods; and 
it is not lawful for them to hide what God has created in their 
wombs; if they believe in God and the Last Day. In such time 
their mates have better right to restore them, if they desire to set 
things right. Women have such honourable rights as obligations, 
but their men have a degree above them; God is All-mighty, All-
wise. (Al-Baqara 2:228, English - A. J. Arberry) 
5 Arberry for three periods 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:228 The divorced women shall wait for three menstruation 
periods; and it is not lawful for them to conceal what God has 
created in their wombs, if they acknowledge God and the Last 
day. Their husbands are more justified to return to them, if they 
both wish to reconcile. The women have rights similar to their 
obligations, according to the recognized norms. But the men 
will have a degree over them. God is Noble, Wise. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
for three menstruation periods 
7 Abdel Haleem 
228Divorced women must wait for three monthly periods before 
remarrying, and, if they really believe in God and the Last Day, 
it is not lawful for them to conceal what God has created in their 
wombs: their husbands would do better to take them back during 
this period, provided they wish to put things right. Wives have 
[rights] similar to their [obligations], according to what is 
recognized to be fair, and husbands have a degree [of right] over 
them: [both should remember that] God is almighty and wise. 
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7 Abdel Haleem 
three monthly periods 
8 Khan 
Divorced women should wait for three menstrual cycles; it is 
unlawful for them, if they believe in God and the Last Day, to 
hide what God has created in their wombs. Their husbands have 
the right to take them back within that time, if they desire to be 
reconciled. The wives have rights corresponding to those which 
the husbands have, according to what is recognized to be fair, 
but men have a rank above them. God is almighty and all wise. 
(Al-Baqara 2:228, English - Wahiduddin Khan) 
8 Khan three menstrual cycles 
9 Elias 
Divorced women should wait (should abstain from remarrying) 
for three (menstrual) courses (after divorce, called Iddah). It is 
not lawful for them to conceal (to keep secret) that which Allaah 
has created in their wombs if they (really) believe in Allaah and 
the Last Day …. 
9 Elias for three (menstrual) courses (after divorce, called Iddah). 
10 Usmani 
228. Divorced women shall keep themselves waiting for three 
periods, and it is not permissible for them to conceal what Allah 
has created in their wombs, if they believe in Allah and in the 
Last Day. Their husbands are best entitled to take them back in 
the meantime, if they want a settlement. Women have rights 
similar to what they owe in recognized manner though for men 
there is a step above them. Allah is Mighty, Wise. 
10 Usmani for three periods, 
11 Asad 
And the divorced women shall undergo, without remarrying, a 
waiting-period of three monthly courses: for it is not lawful for 
them to conceal what God may have created in their wombs, if 
they believe in God and the Last Day. And during this period 
their husbands are fully entitled to take them back, if they desire 
reconciliation; but, in accordance with justice, the rights of the 
wives (with regard to their husbands) are equal to the 
(husbands') rights with regard to them, although men have 
precedence over them (in this respect). And God is almighty, 
wise. (Al-Baqara 2:228, English - Muhammad Asad) 
11 Asad a waiting-period of three monthly courses 
12 Malik 
Divorced women must keep themselves waiting for three 
menstrual periods, it is not lawful for them to hide what Allah 
has created in their wombs, if they believe in Allah and the Last 
Day. In such cases their husbands have a right to take them back 
in that period if they desire reconciliation. Women have rights 
similar to those exercised against them in an equitable manner, 
although men have a status (degree of responsibility) above 
them. Allah is Mighty, Wise.[228]  
12 Malik waiting for three menstrual periods, 
13 Shakir 
[2.228 ] And the divorced women should keep themselves in 
waiting for three courses; and it is not lawful for them that they 
should conceal what Allah has created in their wombs, if they 
believe in Allah and the last day; and their husbands have a 
better right to take them back in the meanwhile if they wish for 
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reconciliation; and they have rights similar to those against them 
in a just manner, and the men are a degree above them, and 
Allah is Mighty, Wise. 
13 Shakir in waiting for three courses; 
14 Ghali 
228. And divorced women shall a wait by themselves for three 
periods; and it is not lawful for them to keep back what Allah 
has created in their wombs, in case they (really) believe in Allah 
and the Last Day. And their husbands have truer (right) to 
restoring (Literally: to sending them back) them in such time, in 
case they are willing to do righteousness. (i.e., reconcile) And 
they (the women) have rights) like (the obligations) they are 
under with beneficence; and men have a degree above them; and 
Allah is Ever-Mighty, Ever-Wise. 
14 Ghali for three periods; 
15 Pickthall 
Women who are divorced shall wait, keeping themselves apart, 
three (monthly) courses. And it is not lawful for them that they 
should conceal that which Allah hath created in their wombs if 
they are believers in Allah and the Last Day. And their husbands 
would do better to take them back in that case if they desire a 
reconciliation. And they (women) have rights similar to those 
(of men) over them in kindness, and men are a degree above 
them. Allah is Mighty, Wise. (Al-Baqara 2:228, English - 
Pickthall) 
15 Pickthall wait, keeping themselves apart, three (monthly) courses 
16 Sarwar 
The divorced women must wait up to three menstrual cycles 
before another marriage. If they believe in Allah and the Day of 
Judgment, it is not lawful for them to hide what Allah has 
created in their wombs. Within their waiting period, their 
husbands have the right to resume marital relations if they want 
reconciliation. Women have benefits as well as responsibilities. 
Men have a status above women. Allah is Majestic and Wise. 
(2:228) 
16 Sarwar three menstrual cycles 
17 al-Hilali & Khan 
And divorced women shall wait (as regards their marriage) for 
three menstrual periods, and it is not lawful for them to conceal 
what Allah has created in their wombs, if they believe in Allah 
and the Last Day. And their husbands have the better right to 
take them back in that period, if they wish for reconciliation. 
And they (women) have rights (over their husbands as regards 
living expenses, etc.) similar (to those of their husbands) over 
them (as regards obedience and respect, etc.) to what is 
reasonable, but men have a degree (of responsibility) over them. 
And Allah is All-Mighty, All-Wise. (Al-Baqara 2:228, English 
- Hilali & Khan) 
17 al-Hilali & Khan 
wait (as regards their marriage) for three menstrual periods 
18 al-Mehri 
228. Divorced women remain in waiting [i.e., do not remarry] 
for three periods, 74 and it is not lawful for them to conceal what 
God has created in their wombs if they believe in God and the 
Last Day. And their husbands have more right to take them back 
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in this [period] if they want reconciliation.75 And due to them 
[i.e., the wives] is similar to what is expected of them, according 
to what is reasonable.76 But the men [i.e., husbands] have a 
degree over them [in responsibility and authority]. And God is 
Exalted in Might and Wise. 
74 Either menstrual periods or periods of purity between 
menstruation. See also 65:1-7. 
75 The husband may return her to himself during the ‘iddah 
period of a first and second divorce without a new marriage 
contract. 
76 The wife has specific rights upon her husband, just as the 
husband has rights upon her. 
18 al-Mehri 
in waiting [i.e., do not remarry] for three periods, 
74 Either menstrual periods or periods of purity between 
menstruation. See also 65:1-7. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Ȩ Divorced women shall wait by themselves for three courses, 
and it is not lawful for them to conceal what God has created in 
their wombs, if they believe in God and the Last Day. And their 
husbands have better right to restore them during that time, if 
they desire to make peace. [The women] are owed obligations 
the like of those they owe, in an honorable way. And men have 
a degree over them, and God is Mighty, Wise. 
228In the type of divorce discussed here, called ṭalāq, the 
husband declares divorce from his wife, after which she 
observes a period of waiting (ʿiddah) amounting to three 
courses, during which the couple do not have sexual relations, 
before the divorce is final. These three courses are three 
menstrual periods, but some disagreement exists over whether 
the courses (qurūʾ) are marked by the actual menstrual flow, the 
flow’s cessation, or by the ritual washing (ghusl) that allows the 
wife to then perform the canonical prayer. 
Until the waiting period is over, the husband can still 
withdraw his intention to divorce and the couple can resume 
normal marital relations. It is not lawful for them to conceal 
means that they should not conceal any possible pregnancy from 
the husbands who have just divorced them. That the husbands 
have better right to restore them during that time means that 
husbands, being the party who initiated the divorce, retain the 
right to resume the marriage before the waiting period is over. 
In Islamic Law the wife’s options for divorce do not operate 
under the rubric of ṭalāq divorce, but under khulʿ divorce, 
discussed in v. 229 and 4:20. 
The women appears in brackets in place of the feminine 
plural pronoun. According to some, [The women] are owed 
obligations the like of those they owe means that each side owes 
something to the other—that is, wives should obey their 
husbands and husbands should treat their wives well and with 
respect; for others, it means that women have a right to sexual 
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relations similar to that of men (Ṭ). It is reported that Ibn ʿ Abbās 
said, “I beautify myself for my wife, just as she beautifies 
herself for me” (Q). For others, it is a question of mutual 
protection from harm, where the man does not harm the wife 
through an endless cycle of divorce and reconciliation, and the 
wife does not harm the husband by hiding what she might be 
carrying in her womb (Ṭ). Others mention that the point of 
marriage is closeness, love, and peace, which should be shared 
between husband and wife, and al-Rāzī says, “One might even 
say that [in this] the share of the woman is more abundant.” 
In And men have a degree over them, many commentators 
understand a kind of noblesse oblige. Ibn ʿAbbās is reported to 
have said, “This degree is a reference to men’s encouraging 
good relations and their generosity toward women in wealth and 
virtuous behavior, which means that the one possessing the 
upper hand must be biased against himself” (Q). Others state 
that this degree over them consists of men’s economic 
advantages and also obligations and their ability to fight in the 
way of God (although some female Companions of the Prophet 
did participate in fighting) or refers to qualities such as strength 
and intelligence (Q). 
Interpreted spiritually, this verse can mean that the soul 
(nafs) has rights owed to it and rights that it owes, which in the 
context of Islamic spiritual psychology means that, although the 
spirit (rūḥ) dominates over the powers of the soul, it is precisely 
through the soul that spiritual progress takes place. Thus, one 
must be  
gentle with the soul, letting it rest when it needs it, to ensure 
healthy spiritual progress (Aj). The wedding of the soul to the 
spirit is a common motif in Islamic spiritual literature. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
for three courses 
228In the type of divorce discussed here, called ṭalāq, the 
husband declares divorce from his wife, after which she 
observes a period of waiting (ʿiddah) amounting to three 
courses, during which the couple do not have sexual relations, 
before the divorce is final. These three courses are three 
menstrual periods, but some disagreement exists over whether 
the courses (qurūʾ) are marked by the actual menstrual flow, the 
flow’s cessation, or by the ritual washing (ghusl) that allows the 
wife to then perform the canonical prayer 
20 Ahmed 
After divorce, women shall wait three menstruations before 
remarriage. They shall not conceal pregnancy if they believe in 
God and in the Last Day. In case of pregnancy, their waiting 
period shall be until delivery (65:4.). And during this period 
their husbands would do better to take them back if both of them 
desire reconciliation. The husband and the wife have the right 
to reconcile during this waiting period of the wife. Women, in 
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all equity, have rights similar to men. But men have one 
advantage over them (men have no waiting period for 
remarriage). God is Almighty, Wise.[There is no waiting period 
for a woman who is divorced before intimate relations with her 
husband (33:49). And it is three months if they do not habitually 
menstruate (65:4). Men do not have a waiting period for 
remarriage for obvious physiological reasons. And this is where 
men have an 
advantage over women. 2:228-234, 4:3, 4:19, 4:35, 4:128, 
33:49, 58:1, 65:1-4] 
20 Ahmed wait three menstruations 
21 Ahamed 
2.228.. And divorced women shall wait concerning themselves 
for three monthly (menstrual) periods. It is not lawful for them 
to hide what Allah has created in their wombs, if they have faith 
in Allah and the Last Day. And their husbands have the better 
right to take them back in that period, if they wish to resolve the 
differences. And women shall have rights similar to the rights 
against them, according to what is equitable; But men have a 
degree (of advantage) over them. And Allah is Almighty (Aziz), 
All Wise (Hakeem). 
21 Ahamed three monthly (menstrual) periods. 
22 Irving 
228. Divorced women should wait [alone] by themselves for 
three menstrual periods; it is not lawful for them to hide what 
God has created in their wombs if they believe in God and the 
Last Day. Their husband ought to take them back meanwhile in 
case they want a reconciliation. Women have the same [rights 
in relation to their husbands] as are expected in all decency from 
them; while men stand a step above them. God is Powerful, 
Wise. 
22 Irving for three menstrual periods; 
23 Tahir ul-Qadri 
228. And the divorced women shall hold themselves back till 
three menstrual cycles. And it is not lawful for them to conceal 
what Allah may have created in their wombs if they believe in 
Allah and the Last Day. And during this period, their husbands 
have a greater right to take them back (again) into conjugal 
bond, provided they intend to reconcile. And, according to 
usage, women too have rights over men similar to the rights of 
men over women. Men, however, have an advantage over them. 
And Allah is All-Mighty, Most Wise. 
23 Tahir ul-Qadri 
three menstrual cycles. 
24 Itani 
228. Divorced women shall wait by themselves for three 
periods. And it is not lawful for them to conceal what God has 
created in their wombs, if they believe in God and the Last Day. 
Meanwhile, their husbands have the better right to take them 
back, if they desire reconciliation. And women have rights 
similar to their obligations, according to what is fair. But men 
have a degree over them. God is Mighty and Wise. 
24 Itani for three periods. 
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25 
The 
Monotheist 
Group 
2:228 And those divorced shall wait for three menstruation 
periods; and it is not lawful for them to conceal what God has 
created in their wombs, if they believe in God and the Last Day. 
And their husbands would then have just cause to return 
together, if they both wish to reconcile. And the obligations 
owed to them are to be fulfilled, as are the obligations owed by 
them. But the men will have a greater responsibility over them 
in this. And God is Noble, Wise. 
25 
The 
Monotheist 
Group 
for three menstruation periods; 
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1 Ali 
87. We inspired Moses and his brother with this Message: 
"Provide(1468) dwellings for your people in Egypt, make your 
dwellings into places of worship, and establish regular prayers: 
and give glad tidings to those who believe!" 
1468 This instruction, we may suppose, was given when the 
sorcerers were brought to confusion, and some of the Egyptians 
believed. Moses was for a little while to remain in Egypt , so 
that his Message should have time to work, before the Israelites 
were led out of Egypt . They were to make their houses into 
places of prayer (Qiblah), as Pharaoh would not probably allow 
them to set up public places of prayer, and they were now to be 
only sojourners in Egypt . The Qiblah was to be symbolical of 
their later wanderings in Arabia , and the still later restoration 
of Allah's pure worship at the Ka'bah under al Mustafa. These 
were the glad tidings (the Gospel) of Islam, which was preached 
under Noah, Abraham, Moses, and Jesus, and completed under 
Muhammad. 
1 Ali make your dwellings into places of worship, 
2 Qarai 
We revealed to Moses and his brother [saying], ‘Settle your 
people in the city,1 and let your houses face each other,2 and 
maintain the prayer, and give good news to the faithful.’ 2 Or 
‘Make your homes places of worship.’ 
2 Qarai and let your houses face each other,2 2 Or ‘Make your homes places of worship.’ 
3 Unal 
87. We revealed to Moses and his brother: “Appoint houses for 
your people in Egypt (as places of refuge and coming together 
in God’s cause), and (as a whole community) make your homes 
places to turn to God, and establish the Prescribed Prayer in 
conformity with its conditions. And (OMoses,) give glad tidings 
to the believers!” 
3 Unal make your homes places to turn to God, 
4 Omar & Omar 
87. And We spoke to Moses and his brother (Aaron saying), 
‘You both should prepare lodging for your people (bringing 
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them together from different parts of the country) in the central 
town (of Egypt) and make your houses so as to face one another 
and perform worship.’ And (We also revealed to them to) 
proclaim good tidings (of success) to the believers. 
4 Omar & Omar 
and make your houses so as to face one another 
5 Arberry 
And We revealed to Moses and his brother, 'Take you, for your 
people, in Egypt certain houses; and make your houses a 
direction for men to pray to; and perform the prayer; and do thou 
give good tidings to the believers.' (Yunus 10:87, English - A. 
J. Arberry) 
5 Arberry and make your houses a direction for men to pray to; 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
10:87 We inspired to Moses and his brother: "Let your people 
leave their homes in Egypt, and let these homes be your focal 
point and hold the contact prayer. Give good news to those who 
acknowledge." 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
and let these homes be your focal point and 
7 Abdel Haleem 
87We revealed to Moses and his brother: ‘House your people in 
Egypt and make these houses places of worship; keep up the 
prayer; give good news to the believers!’ 
7 Abdel Haleem 
and make these houses places of worship 
8 Khan 
We revealed [Our will] to Moses and his brother, saying, "Set 
aside for your people some houses in the city and turn them into 
places of worship, and be constant in prayer! And give [O 
Moses] the good news to the believers." (Yunus 10:87, English 
- Wahiduddin Khan) 
8 Khan and turn them into places of worship, 
9 Elias 
We sent revelation (orders) to Moosa and his brother (Haroon 
saying to them), “Establish homes for your people in Egypt 
(make separate colonies, so when calamities fall, you will not 
be affected at once), make your homes places of worship, 
establish salaah (despite Fir’oun preventing you from salaah) 
and give good news (glad tidings) to the Mu’mineen (that We 
shall soon assist them against their enemies and will enter them 
into Jannah in the Aakhirah).” 
9 Elias make your homes places of worship, 
10 Usmani 
87. And We revealed to Musa and his brother: “Have houses for 
your people in Egypt, and make your houses worship oriented, 
and establish Salah, and give good tidings to the believers.” 
10 Usmani and make your houses worship oriented 
11 Asad 
And (thus) did We inspire Moses and his brother: "Set aside for 
your people some houses in the city, and (tell them), `Turn your 
houses into places of worship, and be constant in prayer!' And 
give thou (O Moses) the glad tiding (of God's succour) to all 
believers." (Yunus 10:87, English - Muhammad Asad) 
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11 Asad Turn your houses into places of worship, 
12 Malik 
We revealed Our will to Musa and his brother, saying: “Take 
your people to dwell in Egypt, and make your houses as your 
Qiblah (places of worship) and establish Salah and give good 
news to the believers!”[87]  
12 Malik and make your houses as your Qiblah (places of worship) 
13 Shakir 
[10.87 ] And We revealed to Musa and his brother, saying: Take 
for your people houses to abide in Egypt and make your houses 
places of worship and keep up prayer and give good news to the 
believers. 
13 Shakir make your houses places of worship 
14 Ghali 
87. And We revealed to M ûsa and his brother, (saying), “Take 
as a location for your people, in M isr, (Egypt) (some) homes, 
and make your homes a Qiblah, (A direction for prayer, i.e., 
make your houses places of worship) and keep up prayer, and 
give good tidings to the believers.. 
14 Ghali and make your homes a Qiblah, (A direction for prayer, i.e., make your houses places of worship) 
15 Pickthall 
And We inspired Moses and his brother, (saying): Appoint 
houses for your people in Egypt and make your houses oratories, 
and establish worship. And give good news to the believers. 
(Yunus 10:87, English - Pickthall) 
15 Pickthall make your houses oratories 
16 Sarwar 
We sent a revelation to Moses and his brother to build houses 
for their people in the Pharaoh's town and to build them facing 
one another. (We told him) that therein they should pray and 
that Moses should give the glad news (of Allah's mercy) to the 
faithful ones. (10:87) 
16 Sarwar and to build them facing one another. 
17 al-Hilali & Khan 
And We inspired Musa (Moses) and his brother (saying): "Take 
dwellings for your people in Egypt, and make your dwellings as 
places for your worship, and perform As-Salat (Iqamat-as-
Salat), and give glad tidings to the believers." (Yunus 10:87, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
and make your dwellings as places for your worship, 
18 al-Mehri 
87. And We inspired to Moses and his brother, “Settle your 
people in Egypt in houses and make your houses [facing the] 
qiblah493 and establish prayer and give good tidings to the 
believers.”  
493 In order that they might pray therein unseen by their enemy. 
18 al-Mehri and make your houses [facing the] qiblah493 493 In order that they might pray therein unseen by their enemy 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And We revealed unto Moses and his brother, “Appoint for thy 
people houses in Egypt, and make your houses places of 
worship and perform the prayer, and give glad tidings unto the 
believers.” 
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87Since Pharaoh destroyed the Israelites’ places of worship, 
God revealed to Moses and Aaron that they should select 
dwellings that would function as temples (masājid) so that they 
could reestablish their devotional duties (Th). Another plausible 
interpretation of this verse, which does not necessarily preclude 
the first explanation, is that the Israelites, out of fear of 
persecution by Pharaoh, were granted permission by God to 
establish prayer spaces (muṣallā) or temples in their homes (JJ, 
Ṭ, Th). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
and make your houses places of worship 
20 Ahmed 
We revealed to Moses and his brother, “Tell your people: 
Maintain your homes in Egypt, and turn them into centers of 
devotion and training. Establish the commandments in your 
lives and give good news to the believers.” 
20 Ahmed and turn them into centers of devotion and training 
21 Ahamed 
10.87.. And We inspired Musa (Moses) and his brother with this 
message: "Make homes for your people in Egypt, make your 
homes into places of worship, and practice regular prayers: And 
give the happy news to those who believe!" 
21 Ahamed make your homes into places of worship 
22 Irving 
7. So We inspired Moses and his brother [as follows]: "Settle 
your people down in houses in Egypt and turn your houses into 
shrines; keep up prayer and announce good news to believers." 
Moses said: "Our Lord, You have given Pharaoh and his 
councillors splendor and wealth during worldly life. Our Lord, 
is it so they may lead [us] off from Your way? Our Lord, wipe 
out their wealth and firm up their hearts so they may not believe 
until they see painful torment." He said: "Your appeal has been 
answered, so act straightforward and do not follow along the 
way of those who do not know." 
22 Irving turn your houses into shrines 
23 Tahir ul-Qadri 
87. And We sent Revelation to Musa (Moses) and his brother: 
‘Prepare some houses for your people in (the land of) Egypt, and 
build these (houses) facing the Qibla (direction for offering 
Prayer), and (then) establish Prayer and give the believers glad 
tidings (of victory and help).’ 
23 Tahir ul-Qadri 
and build these (houses) facing the Qibla (direction for offering 
Prayer), 
24 Itani 
87. And We inspired Moses and his brother, “Settle your people 
in Egypt, and make your homes places of worship, and perform 
the prayer, and give good news to the believers.” 
24 Itani and make your homes places of worship 
25 
The 
Monotheist 
Group 
10:87 And We inspired to Moses and his brother: “You shall 
seek out homes for your people in Egypt; and leave your homes 
to be a focal point, and hold the contact prayer. And give good 
news to the believers.” 
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and leave your homes to be a focal point 
17 Q15: 91 
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1 Ali 
91. (So also on such) as have made Qur´an into shreds (as they 
please).(2014) 
2014 The Makkan Pagans, in the early days of Islam, in order 
to dishonour and ridicule the Qur'an, divided what was so far 
revealed, into bits, and apportioned them to people coming on 
pilgrimage to Makkah by different routes, slandering and 
abusing the Prophet of Allah. 
1 Ali made Qur´an into shreds 
2 Qarai who reduced the Qur’¡n into pieces, 
2 Qarai reduced the Qur’¡n into pieces 
3 Unal 
91. [Those who make divisions as they please are] those who 
have broken the Qur’ān into fragments (as they please).21 
21. People used to come to Makkah for several reasons, such as 
Pilgrimage and trade. God’s Messenger, upon him be peace and 
blessings, conveyed his Message to them also. Hoping to 
prevent them from believing, some Makkan unbelievers took 
clay tablets of the Qur’ānic verses, which they regarded as 
product of magic or poetry, and delivered them to those people. 
3 Unal 
those who have broken the Qur’ān into fragments (as they 
please) 
4 Omar & Omar 
91. And who have pronounced the Qur’ân to be a pack of lies. 
4 Omar & Omar 
have pronounced the Qur’ân to be a pack of lies. 
5 Arberry who have broken the Koran into fragments. (Al-Hijr 15:91, English - A. J. Arberry) 
5 Arberry broken the Koran into fragments. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
15:91 The ones who have taken the Quran apart. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
have taken the Quran apart. 
7 Abdel Haleem 
and abuse the Qur_an b ––  
b There are two interpretations of the word _idina given by Razi. 
One is ‘parts/ shreds’, the other is ‘lies/inventions’: ‘abuse’ 
covers both. 
7 Abdel Haleem 
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8 Khan and who have broken the Scripture into fragments -- (Al-Hijr 15:91, English - Wahiduddin Khan) 
8 Khan have broken the Scripture into fragments 
9 Elias 
Those who divided the scriptures (revealed to their Ambiyaa) 
into various portions (by accepting certain portions and 
rejecting others in a mocking manner). 
9 Elias 
Those who divided the scriptures (revealed to their Ambiyaa) 
into various portions (by accepting certain portions and 
rejecting others in a mocking manner). 
10 Usmani 91. who had split the divine recitation (Scriptures) into bits. 
10 Usmani who had split the divine recitation (Scriptures) into bits. 
11 Asad (and) who (now) declare this Qur'an to be (a tissue of) falsehoods! (Al-Hijr 15:91, English - Muhammad Asad) 
11 Asad who (now) declare this Qur'an to be (a tissue of) falsehoods 
12 Malik the one who divided their Qur’an into separate parts, believing in some and denying others.[91]  
12 Malik who divided their Qur’an into separate parts, believing in some and denying others.[91 
13 Shakir [15.91] Those who made the Quran into shreds. 
13 Shakir Those who made the Quran into shreds. 
14 Ghali 91. Who have made the Qur‟an into fragments. 
14 Ghali made the Qur‟an into fragments. 
15 Pickthall Those who break the Qur´an into parts. (Al-Hijr 15:91, English - Pickthall) 
15 Pickthall break the Qur´an into parts 
16 Sarwar and also divided the Quran believing in some parts and rejecting others. (15:91) 
16 Sarwar Divided the Quran believing in some parts and rejecting others 
17 al-Hilali & Khan 
Who have made the Quran into parts. (i.e. believed in a part and 
disbelieved in the other). (Al-Hijr 15:91, English - Hilali & 
Khan) 
17 al-Hilali & Khan 
have made the Quran into parts. (i.e. believed in a part and 
disbelieved in the other). 
18 al-Mehri 
91. Who have made the Qur’an into portions 631 
631 Accepting part and rejecting part according to their own 
inclinations. 
18 al-Mehri 
have made the Qur’an into portions 631 
631 Accepting part and rejecting part according to their own 
inclinations 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
who made the Quran into fragments. Ғ So by thy Lord, We shall 
question them all ғ concerning that which they used to do. 
90–93V. 90 can be connected with v. 89, such that together 
they could be read to mean, “I am a clear warner to you of a 
punishment like the punishment that visited those who make 
division” (Bg, R). Those who make division may refer to a group 
of Makkans who were stationed on the outskirts of Makkah by 
al-Walīd ibn al-Mughīrah, one of the main enemies of the 
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Prophet, in order to tell people entering Makkah that there was 
a man in Makkah who was claiming prophethood, but who was 
in reality a possessed magician, soothsayer, and poet (R; see 
26:224–26c). It may also be a more general reference to the 
Makkan idolaters who rejected the Quran. Thus, those . . . who 
made the Quran into fragments refers to the Makkans who 
rejected the Quran by calling it sorcery, fables of the ancients 
(e.g., 83:13), or soothsaying rather (see 26:224–26c; Bg), 
meaning that it was not a whole, but rather was cobbled together 
from these false sources (R). Others say that those who made 
the Quran into fragments refers to those who believe in the parts 
of the Quran they like and reject the rest (Q; cf. 2:85). According 
to one reading, fragments is understood to come originally from 
the root ʿ-ḍ-h rather than ʿ-ḍ-w; if so, it would mean “lies” (Q, 
R). 
According to a ḥadīth, God’s questioning the Makkan 
idolaters concerning that which they used to do refers to how 
they responded to the statement, “There is no god but God,” that 
is, whether or not they believed in it and acted in accordance 
with it or not (Q). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
who made the Quran into fragments. 
Others say that those who made the Quran into fragments refers 
to those who believe in the parts of the Quran they like and reject 
the rest (Q; cf. 2:85). 
20 Ahmed Those who cause division and sectarianism after (this revelation), will be seen as dismembering the Qur’an. 
20 Ahmed Those who cause division and sectarianism after (this revelation), will be seen as dismembering the Qur’an. 
21 Ahamed 15.91. (Also on those who) have made the Quran into tiny sections (to accept or reject as they please). 
21 Ahamed ave made the Quran into tiny sections (to accept or reject as they please). 
22 Irving 
89. SAY:"I am the plain Warner," (such as We have sent 
down for the quibblers who have torn the Qur'an apart. By 
your Lord, We shall question them all about whatever they 
have been doing!) So proclaim whatever you are ordered 
to, and shun associators; We will suffice for you against 
such scoffers who place another deity alongside God 
[Alone], They soon will know! 
22 Irving who have torn the Qur'an apart. 
23 Tahir ul-Qadri 
Those who divided the Qur’an into pieces (and split it, i.e., 
accepted the favourable Verses but rejected the others). 
23 Tahir ul-Qadri 
who divided the Qur’an into pieces (and split it, i.e., accepted 
the favourable Verses but rejected the others). 
24 Itani 91. Those who made the Quran obsolete. 
24 Itani who made the Quran obsolete. 
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15:91 The ones who have made the Qur’an partial. 
25 
The 
Monotheist 
Group 
who have made the Qur’an partial. 
18 Q37: 125 
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1 Ali 
125. "Will ye call upon Ba'l(4113) and forsake the Best of 
Creators,- 
4113 For Ba'1-worship see last note. 
1 Ali Will ye call upon Ba'l (4113) The Sun-god worshipped in Syria 
2 Qarai 125 Do you invoke Baal and abandon the best of creators, 
2 Qarai Do you invoke Baal 
3 Unal 
125. “Will you continue to invoke Ba‘l16 (as deity), and forsake 
the Creator Who creates everything in the best and most 
appropriate form and has the ultimate rank of creativity – 
16. “Ba’l” literally means master, lord, or chief. The ancient 
Semitic peoples called one of their deities by this name and 
worshipped him together with “his wife,” Ashtaroth. During the 
period of the Judges, many among the Children of Israel began 
to worship them: “And they forsook the Lord God of their 
fathers, who had brought them out of the land of Egypt, and they 
followed other deities from among the deities of the people who 
were all around them, and they bowed down to them; and they 
provoked the Lord to anger. They forsook the Lord and served 
Baal and the Ashtoreths” (Judges, 2: 12–13). This deviance re-
appeared after the death of the Prophet Solomon, upon him be 
peace. The Prophet Ilyās, upon him be peace, who is also 
mentioned in the Qur’ān(6: 85) and thought to be the Biblical 
Elijah, grew up at the same time, during the reign of King Ahab, 
in Israel, who was notorious for his injustices, (1 Kings, 17–21) 
and King Jehoram, in Judah (2 Chronicles, 21). He struggled 
against this deviance, immoralities, and injustices. 
3 Unal 
Will you continue to invoke Ba‘l16 (as deity), 
16. “Ba’l” literally means master, lord, or chief. The ancient 
Semitic peoples called one of their deities by this name and 
worshipped him together with “his wife,” Ashtaroth. 
4 Omar & Omar 
125. ‘Do you call upon Ba‘l (- the sun-god), and forsake the Best 
Creator, 
4 Omar & Omar 
Do you call upon Ba‘l (- the sun-god), 
5 Arberry Do you call on Baal, and abandon the Best of creators? (As-Saaffat 37:125, English - A. J. Arberry) 
5 Arberry Do you call on Baal, 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
37:125 "Would you call on Baal and forsake the best Creator?" 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Would you call on Baal 
7 Abdel Haleem 
125How can you invoke Baal and forsake the Most Gracious 
Creator, 
7 Abdel Haleem 
125How can you invoke Baal 
8 Khan Do you call on Baal and abandon the Best of Creators, (As-Saaffat 37:125, English - Wahiduddin Khan) 
8 Khan Do you call on Baal 
9 Elias “Do you worship (your idol named) Ba’al and leave out the best of all creators (Allaah)?” 
9 Elias Do you worship (your idol named) Ba’al 
10 Usmani 125. Do you invoke Baal and ignore the Best of the creators, 
10 Usmani Do you invoke Baal 
11 Asad Will you invoke Baal and forsake (God,) the best of artisans - (As-Saaffat 37:125, English - Muhammad Asad) 
11 Asad Will you invoke Baal 
12 Malik Would you invoke Bãl (their invented god) and forsake the best of the Creators[125]  
12 Malik Would you invoke Bãl (their invented god) 
13 Shakir [37.125] What! do you call upon Ba’l and forsake the best of the creators, 
13 Shakir What! do you call upon Ba’l 
14 Ghali 125. Do you invoke Bacl, and leave out The Fairest of creators, 
14 Ghali Do you invoke Bacl 
15 Pickthall Will ye cry unto Baal and forsake the Best of creators, (As-Saaffat 37:125, English - Pickthall) 
15 Pickthall Will ye cry unto Baal 
16 Sarwar Do you worship Ba‘al and abandon the Best Creator, (37:125) 
16 Sarwar Do you worship Ba‘al 
17 al-Hilali & Khan 
"Will you call upon Ba'l (a well- known idol of his nation whom 
they used to worship) and forsake the Best of creators, (As-
Saaffat 37:125, English - Hilali & Khan) 
17 al-Hilali & Khan 
Will you call upon Ba'l (a well- known idol of his nation whom 
they used to worship) 
18 al-Mehri 
125. Do you call upon Ba’l1216 and leave the best of creators – 
1216 The name of a great idol worshipped by the people and 
said to mean “lord.” 
18 al-Mehri 
Do you call upon Ba’l 
1216 
The name of a great idol worshipped by the people and said to 
mean “lord.” 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do you call upon Baal and leave the most beautiful of creators? 
Ħ God is your Lord and the Lord of your fathers of old.” ħ But 
they denied him; so they are surely to be arraigned. Ĩ Not so for 
God’s sincere servants. 
124–28As in the story of Abraham above, Elias rebukes his 
people for failing to worship God alone. Baal is said to be the 
name of an idol that the people worshipped, a word in their 
language for “Lord” (IJ, IK, Q), or the name of a woman whom 
they worshipped (IJ, Q). For their denial, they are arraigned unto 
the punishment, except for God’s sincere servants (Q). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Do you call upon Baal 
Baal is said to be the name of an idol that the people worshipped, 
a word in their language for “Lord” 
20 Ahmed You call upon Ba’l, and disregard the Best of creators, 
20 Ahmed You call upon Ba’l 
21 Ahamed 37.125. "Will you call upon the false god (Baal) and give up the Best of Creators- 
21 Ahamed Will you call upon the false god (Baal) 
22 Irving 
Do you appeal to Baal and ignore the Best Creator, God 
your Lord, and your earliest forefathers' Lord?" They 
rejected him, yet they were made to appear, except for 
God's sincere servants. We left [mention] of him among 
later men: "Peace be upon Elijah! 
22 Irving Do you appeal to Baal 
23 Tahir ul-Qadri 
 Do you worship (the idol named) Ba‘l and turn away from the 
Best of creators, 
23 Tahir ul-Qadri 
Do you worship (the idol named) Ba‘l 
24 Itani 125. Do you call on Baal, and forsake the Best of Creators? 
24 Itani Do you call on Baal 
25 
The 
Monotheist 
Group 
37:125 “Would you call on Ba’al and forsake the best Creator?” 
25 
The 
Monotheist 
Group 
Would you call on Ba’al 
19 Q55: 6 
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1 Ali 
6. And the herbs(5175) and the trees - both (alike) bow in 
adoration.(5176) 
5175 Najm: may mean stars collectively, or herbs collectively; 
perhaps both meanings are implied. 
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5176 All nature adores Allah. Cf. 22:18 , and n. 2790; 13:15 ; 
and 16:48-49. 
1 Ali 
And the herbs(5175) and the trees 
5175 Najm: may mean stars collectively, or herbs collectively; 
perhaps both meanings are implied. 
2 Qarai 6 and the herb and the tree prostrate [to Allah]. 
2 Qarai and the herb and the tree prostrate 
3 Unal 6. And the stars and the trees both prostrate (before God in perfect submission to His laws). 
3 Unal And the stars and the trees both prostrate 
4 Omar & Omar 
6. And the stemless plants and the trees humbly submit (to His 
will); 
4 Omar & Omar 
And the stemless plants and the trees 
5 Arberry and the stars and the trees bow themselves; (Ar-Rahman 55:6, English - A. J. Arberry) 
5 Arberry the stars and the trees bow themselves 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
55:6 The stars and the trees submit. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
The stars and the trees 
7 Abdel Haleem 
6 the plants and the trees submitc to His designs; 
c Sajada means ‘to submit’ and consequently also ‘to bow 
down’ or ‘to prostrate oneself ’. 
7 Abdel Haleem 
the plants and the trees submit  Sajada means ‘to submit’ and 
consequently also ‘to bow down’ or ‘to prostrate oneself ’ 
8 Khan the stars and the trees bend in prostration. (Ar-Rahman 55:6, English - Wahiduddin Khan) 
8 Khan the stars and the trees bend in prostration 
9 Elias (Even) The star and the creeper (shrub and the) tree prostrate (to Allaah in submission to Him). 
9 Elias The star and the creeper (shrub and the) tree prostrate 
10 Usmani 6. And the vine and the tree both prostrate (to Allah). 
10 Usmani the vine and the tree 
11 Asad (before Him) prostrate themselves the stars and the trees. (Ar-Rahman 55:6, English - Muhammad Asad) 
11 Asad the stars and the trees 
12 Malik The shrubs and the trees prostrate in adoration.[6]   
12 Malik The shrubs and the trees 
13 Shakir [55.6] And the herbs and the trees do adore (Him). [55.7] 
13 Shakir And the herbs and the trees 
14 Ghali 6. And the star and the trees prostrate themselves. 
14 Ghali the star and the trees 
15 Pickthall The stars and the trees prostrate. (Ar-Rahman 55:6, English - Pickthall) 
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15 Pickthall stars and the trees 
16 Sarwar The plants and trees prostrate before Him. (55:6) 
16 Sarwar plants and trees 
17 al-Hilali & Khan 
And the herbs (or stars) and the trees both prostrate. (Ar-
Rahman 55:6, English - Hilali & Khan) 
17 al-Hilali & Khan 
the herbs (or stars) and the trees both prostrate 
18 al-Mehri 6. And the stars and trees prostrate.1483 1483 They submit obediently to the laws of God. See 22:18. 
18 al-Mehri the stars and trees prostrate 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And the stars and the trees prostrate. 
As translated, this verse alludes to the prostration before God of 
all celestial and earthly entities, as in 22:18: Hast thou not 
considered that unto God prostrates whosoever is in the 
heavens and whosoever is on the earth (cf. 16:49). Stars 
translates najm, which occurs in the singular, but is understood 
as a reference to all stars. Najm could also be translated “herbs,” 
in which case the verse could be read as a reference to herbs, or 
all soft-stemmed plants, and trees, or all hard-stemmed plants 
(Aj, Ṭ). In either interpretation, their prostration is an indication 
of their complete submission to God’s Will. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
the stars and the trees 
Najm could also be translated “herbs,” in which case the verse 
could be read as a reference to herbs, or all soft-stemmed plants, 
and trees, or all hard-stemmed plants (Aj, Ṭ 
20 Ahmed The stars and the trees all adore Him (and follow His laws). 
20 Ahmed stars and the trees 
21 Ahamed 55.6. And the herbs (also the term for galaxy of stars) and the trees -Both prostrate (bow) themselves in respect (to Allah); 
21 Ahamed the herbs (also the term for galaxy of stars) and the trees - 
22 Irving 
The sun and moon [move along] like clockwork shrubs and trees 
both bend in worship while He has raised the sky up and placed 
scales [there so you may not skimp in weighing Always measure 
accurately with [all]fairness and do not give short weight! 
22 Irving shrubs and trees both bend in worship 
23 Tahir ul-Qadri 
6. And the herbs spread over the earth, and all (species of) the 
trees prostrate themselves (to Him alone). 
23 Tahir ul-Qadri 
the herbs spread over the earth, and all (species of) the trees 
prostrate themselves 
24 Itani 6. And the stars and the trees prostrate themselves. 
24 Itani the stars and the trees prostrate 
25 
The 
Monotheist 
Group 
55:6 And the stars and the trees are yielding. 
25 
The 
Monotheist 
Group 
the stars and the trees 
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20 Q78: 24 
﴾اًباَر
َ
ش 
َ
لاَو ا ًدْر َب ا�َ�ِف َنو ُقو ُذ َي َّلا﴿ 
1 Ali 24. Nothing cool shall they taste therein, nor any drink, 
1 Ali Nothing cool shall they taste therein 
2 Qarai tasting in it neither any coolness nor drink, 
2 Qarai tasting in it neither any coolness 
3 Unal 24. There they will taste neither coolness nor any drink, 
3 Unal will taste neither coolness 
4 Omar & Omar 
24. There they shall find no (comfort of) coolness, nor drink. 
4 Omar & Omar 
There they shall find no (comfort of) coolness, 
5 Arberry tasting therein neither coolness nor any drink (An-Naba 78:24, English - A. J. Arberry) 
5 Arberry tasting therein neither coolness nor 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
78:24 They will not taste anything cold in it nor drink. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
not taste anything cold 
7 Abdel Haleem 
24 where they will taste no coolness nor drink 
7 Abdel Haleem 
taste no coolness 
8 Khan and where they will taste neither coolness nor any drink (An-Naba 78:24, English - Wahiduddin Khan) 
8 Khan taste neither coolness 
9 Elias In Jahannam they will taste neither any coolness nor any drink 
9 Elias taste neither any coolness 
10 Usmani 24. They will taste nothing cool in it, nor a drink, 
10 Usmani taste nothing cool 
11 Asad 
Neither coolness shall they taste therein nor any (thirst-
quenching) drink – (An-Naba 78:24, English - Muhammad 
Asad) 
11 Asad coolness shall they taste 
12 Malik in it they shall taste neither refreshment nor drink,[24]   
12 Malik shall taste neither refreshment 
13 Shakir [78.24] They shall not taste therein cool nor drink 
13 Shakir shall not taste therein cool 
14 Ghali 24. They will not taste therein either coolness or any drink. 
14 Ghali not taste therein either coolness 
15 Pickthall Therein taste they neither coolness nor (any) drink (An-Naba 78:24, English - Pickthall) 
15 Pickthall not taste therein either coolness 
712 
16 Sarwar They will not feel cold nor taste any drink (78:24) 
16 Sarwar will not feel cold 
17 al-Hilali & Khan 
Nothing cool shall they taste therein, nor any drink. (An-Naba 
78:24, English - Hilali & Khan) 
17 al-Hilali & Khan 
cool shall they taste therein 
18 al-Mehri 24. They will not taste therein [any] coolness or drink 
18 al-Mehri will not taste therein [any] coolness 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
$ They taste therein neither coolness nor drink, 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
taste therein neither coolness 
20 Ahmed Therein they taste not coolness of comfort nor drink of satisfaction. 
20 Ahmed they taste not coolness of comfort nor drink of satisfaction 
21 Ahamed 78.24. Nothing cool shall they taste there, nor any drink, 
21 Ahamed Nothing cool shall they taste 
22 Irving They will taste nothing cool in it nor any drink  
22 Irving taste nothing cool 
23 Tahir ul-Qadri 
24. They will taste in it neither coolness (of any sort) nor any 
drink, 
23 Tahir ul-Qadri 
taste in it neither coolness (of any sort 
24 Itani 24. They will taste therein neither coolness, nor drink. 
24 Itani will taste therein neither coolness 
25 
The 
Monotheist 
Group 
78:24 They will not taste any coolness in it nor drink. 
25 
The 
Monotheist 
Group 
will not taste any coolness 
21 & 27 
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1 Ali 
7. He it is Who has sent down to thee the Book: In it are verses 
basic or fundamental (of established meaning); they are the 
foundation(347) of the Book: others are allegorical. But those in 
whose hearts is perversity follow the part thereof that is 
allegorical, seeking discord, and searching for its hidden 
meanings, but no one knows its hidden meanings except Allah. 
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And those who are firmly grounded(348) in knowledge say: 
"We believe in the Book; the whole of it is from our Lord:" and 
none will grasp the Message except men of understanding. 
347 This passage gives us an important clue to the interpretation 
of the Holy Qur'an. Broadly speaking it may be divided into two 
portions, not given separately, but intermingled: viz. (1) the 
nucleus or foundation of the Book, literally "the mother of the 
Book", (2) the part which is not of well-established meaning. It 
is very fascinating to take up the latter, and exercise our 
ingenuity about its inner meaning, but it refers to such profound 
spiritual matters that human language is inadequate to it, and 
though people of wisdom may get some light from it, no one 
should be dogmatic, as the final meaning is known to Allah 
alone. The Commentators usually understand the verses "of 
established meaning" (muhkam) to refer to the categorical 
orders of the Shan'ah (or the Law), which are plain to everyone's 
understanding. But perhaps the meaning is wider: the "mother 
of the Book" must include the very foundation on which all law 
rests, the essence of Allah's Message, as distinguished from the 
various illustrative parables,  allegories, and ordinances (Cf. 
11:1). (R). 
348 One reading, rejected by the majority of Commentators, but 
accepted by Mujahid and others, would not make a break at the 
point here marked Waqf Lazim, but would run the two sentences 
together. In that case the construction would run: "No one 
knows its hidden meanings except Allah and those who are firm 
in knowledge. They say", etc. 
1 Ali others are allegorical. 
1 Ali Allah. And 
2 Qarai 
It is He who has sent down to you the Book. Parts of it are 
definitive verses, which are the mother of the Book, while others 
are metaphorical.1 As for those in whose hearts is deviance, 
they pursue what is metaphorical in it, courting temptation and 
courting its interpretation. But no one knows its interpretation 
except Allah and those firmly grounded in knowledge; they say, 
‘We believe in it; all of it is from our Lord.’ And none takes 
admonition except those who possess intellect. 1 Or 
‘ambiguous.’ 
2 Qarai others are metaphorical. 
2 Qarai Allah and 
3 Unal 
7. It is He Who has sent down on you this (glorious) Book, 
wherein are verses absolutely explicit and firm: they are the core 
of the Book, others being allegorical.2 Those in whose hearts is 
swerving pursue what is allegorical in it, seeking (to cause) 
dissension, and seeking to make it open to arbitrary 
interpretation, although none knows its interpretation save God. 
And those firmly rooted in knowledge say: “We believe in it (in 
the entirety of its verses, both explicit and allegorical); all is 
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from our Lord”; yet none derives admonition except the people 
of discernment. 
2. Mu h kam means that which has been made firm and 
perfect, while Mutashābih derives from the root shibh, 
which means resemblance. All the verses of the Qur’ān are 
mu h kam in the sense that there is no doubt about their 
Divine authorship, yet they are mutashābih as well in the 
sense that they are interrelated with one another. 
Nevertheless, what is meant in this verse by mu h kam and 
mutashābih is as follows: 
The mu h kam verses are those verses whose meaning is so 
clear that they are not open to any ambiguity or 
equivocation. Such verses are the core of the Qur’ān. They 
embody admonition and instruction, as well as the 
refutation of erroneous doctrines. They also contain the 
essentials of the true faith, teachings related to faith, 
worship, daily life and morality, and the mandatory duties 
and prohibitions. These are the verses which will guide the 
genuine seeker of the truth, which will guide those who 
turn to the Qur’ān in order to find out what they ought or 
ought not to do. 
The mutashābih verses are those which, having more than 
one meaning, require other evidence in order to be 
understood. The reason for these multiple meanings is that 
time progresses, conditions change, human information 
increases, and there are as many levels of understanding as 
there are people. The Qur’ān, being the Word of God, 
addresses all levels of understanding from the time of its 
revelation to the Day of Resurrection. It explains to people 
matters which cannot be easily understood by using 
metaphors, similes, personifications, and parables. This 
way of explanation does not harm the unchanging, essential 
truths of religion, for God has clearly informed us of what 
He demands from us relating to faith, worship, morality, 
and the mandatory duties and prohibitions. The mutashābih 
(allegorical) verses contain relative truths which can be 
understood by considering the relevant verses and referring 
to the mu h kam ones. 
Because of the realities of human life in this world, the relative 
truths are more in number than the absolute, unchanging ones. 
In order to understand this point, let us take a crystal 
chandelier as an example. While the light remains the 
same, those sitting around it perceive different colors or 
light of varying strength as their positions change. Such 
differences arise from the different shapes of the crystals in 
the chandelier, and the different angles of the crystals. In 
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the same way, God Almighty included in the Qur’ān 
several allegorical verses in order to provide unlimited 
meanings with limited words to all people, whatever their 
level of knowledge or understanding might be, in order to 
teach them until the Last Day; in this way, they are invited 
to reflect on the Book and to be guided to the truth. It 
should not be forgotten that an exact resemblance is not 
sought between that which is compared and that to which 
it is being compared. 
Since the allegorical verses have multiple meanings, the 
interpreters of the Qur’ān may be able to discover one or more 
of those meanings. Each of their discoveries can be regarded as 
being true, provided it is in conformity with the mu h kam verses 
and the essentials of Islam, the rules of Qur’ānic Arabic, and the 
rules of the science of interpretation. But whatever true meaning 
is arrived at by a scholar, the exact meaning of these verses is 
always referred to God, the All-Knowing; this is exegesis. 
 
3 Unal others being allegorical 
3 Unal God. And 
4 Omar & Omar 
7. He it is Who has revealed to you this perfect Book, some of 
its verses are definite and decisive. They are the basic root 
(conveying the established meanings) of the Book (- Ummal 
Kitâb) and other (verses) are susceptible to various 
interpretations. As for those in whose hearts is perversity follow 
(verses) that are susceptible to different interpretations, seeking 
(to cause) dissension and seeking an interpretation (of their own 
choice). But no one knows its true interpretation except Allâh, 
and those who are firmly grounded in knowledge. They say, 
‘We believe in it, it is all (- the basic and decisive verses as well 
as the allegorical ones) from our Lord.’ And none take heed 
except those endowed with pure and clear understanding. 
4 Omar & Omar other (verses) are susceptible to various interpretations. 
4 Omar & Omar Allâh, and those 
5 Arberry 
It is He who sent down upon thee the Book, wherein are verses 
clear that are the Essence of the Book, and others ambiguous. 
As for those in whose hearts is swerving, they follow the 
ambiguous part, desiring dissension, and desiring its 
interpretation; and none knows its interpretation, save only God. 
And those firmly rooted in knowledge say, 'We believe in it; all 
is from our Lord'; yet none remembers, but men possessed of 
minds. (Aal-E-Imran 3:7, English - A. J. Arberry) 
5 Arberry others ambiguous 
5 Arberry God. And 
6 Yuksel, Schulte-
3:7 He is the One who sent down to you the book, from which 
there are definite signs; they are the essence of the book; and 
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Nafeh & al-
Shaiban 
others, which are multiple-meaning. As for those who have 
disease in their hearts, eager to cause confusion and eager to 
derive their interpretation, they will follow what is multiple-
meaning from it. But none knows their meaning except God and 
those who are well founded in knowledge; they say, "We 
acknowledge it, all is from our Lord." None will remember 
except the people of intellect.* 
003:007 The Arabic word we have translated as "multiple 
meanings" is mutashabihat. The word comes from shabaha (to 
became similar), and its singular form is mutashabih, which 
means "similar," "multiple-meaning," or "allegorical" (see 
2:118; 2:70; 4:157; 6:99; 6:141; 2:25). The verse about the 
mutashabih (allegorical or multi-meaning) verses itself is 
mutashabih. This is one of the most commonly mistranslated 
verses, and it has crucial implications for understanding the 
Quran. See 2:106; 16:44; 17:46; 23:14; 41:44; 56:79 for 
examples of multiple-meaning statements. Also, See 39:23. The 
word can be confusing for a novice. Verse 39:23, for instance, 
uses mutashabihat for the entire Quran, referring to its overall 
similarity -- in other words, its consistency. In a narrower sense, 
however, mutashabihat refers to all verses which can be 
understood in more than one way. The various meanings or 
implications require some special qualities from the person 
listening to or reading the Quran: an attentive mind, a positive 
attitude, contextual perspective, the patience necessary for 
research, and so forth. It is one of the intriguing features of the 
Quran that the verse about mutashabih verses of the Quran is 
itself mutashabih -- that is, it has multiple meanings. The word 
in question, for instance, can mean "similar", as we have seen; 
it can mean, "possessing multiple meanings"; it can also mean 
"allegorical" (where one single, clearly identifiable element 
represents another single, clearly identifiable element). 
As you may have noticed, interpretation of the last part of 3:7 
depends on how one punctuates the verse. (There is no 
punctuation in the original Arabic text.) If one stops after the 
word "God", then one will assume, as centuries of Sunni and 
Shiite scholars have, that even those who possess deep levels of 
knowledge will never be able to understand the "mutashabih" 
verses. However, if the sentence does not stop there, the 
meaning will change to the opposite: Those who possess 
knowledge will be able to understand the meaning of allegorical 
or multiplemeaning verses. For a detailed discussion on this 
verse, see the Sample Comparisons section in the Introduction. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban which are multiple-meaning 
6 Yuksel, Schulte- except God and those who 
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Nafeh & al-
Shaiban 
7 Abdel Haleem 
7 it is He who has sent this Scripture down to you [Prophet]. 
Some of its verses are definite in meaning–these are the 
cornerstone c of the Scripture–and others are ambiguous. The 
perverse at heart eagerly pursue the ambiguities in their attempt 
to make trouble and to pin down a specific meaning of their 
own: only God knows the true meaning. Those firmly grounded 
in knowledge say, ‘We believe in it: it is all from our Lord’–
only those with real perception will take heed– 
7 Abdel Haleem and others are ambiguous. 
7 Abdel Haleem only God knows the true meaning. 
8 Khan 
It is He who has sent down the Book to you. Some of its verses 
are clear and precise in meaning, they are the basis of the Book, 
while others are allegorical. Those with deviation in their hearts 
pursue the allegorical, so as to create dissension by seeking to 
explain it: but no one knows its meaning except God. Those who 
are firmly grounded in knowledge say, "We believe in it: it is all 
from our Lord." But only the wise take heed. (Aal-E-Imran 3:7, 
English - Wahiduddin Khan) 
8 Khan while others are allegorical. 
8 Khan except God. Those 
9 Elias 
It is He (Allaah) who revealed to you (O Muhammad) the book 
which contains ‘Muhkamaat’ (clear and unambiguous) verses 
that are the mother (essence, core) of the Qur’aan and others are 
‘Mutashaabihaat’ (verses to which no specific or exact meaning 
can be given). As for those who have crookedness in their 
hearts, they pursue (try to interpret) the ‘Mutashaabihat’, 
thereby seeking to cause mischief (causing doubts in the minds 
of the ignorant) and seeking their interpretation. None knows 
their interpretation exept Allaah. Those who are sound in 
knowledge (who are not proud and are content with their 
intellectual achievements and the strength of their Imaan) say, 
“We believe in them (because our intellect falls short of 
understanding them). All (the Muhkamaat and the 
Mutashaabihaat) are from our Rabb.” None take heed besides 
men of understanding. 
Glossary: 
Mutashaabihaat: 
These are those verses of the quran that are not as clear as the 
“muhkamamaat’ in their interppretaion. Their meanings are best 
known to Allaah. Allah says about these verses “none knows 
their interpretation except Allaah” (3:7). It is necessary to 
interpret these verses only in a manner that does not contradict 
what the Muhkam verses mention. When a suitable 
interpretation cannot be found, one should not delve too deeply 
into their meanings because the injuctions of Islam are clearly 
mentioned in the Muhkamaat verses and failure to perfectly 
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interpret the Mutashaabihaat will not affect a persons’s life. See 
also “ Muhkammmaat”. 
Note: they affect a person’s life in that they form the basics of 
Imaan which is “Al-Tawheed”; tawheed althaat, alsifaat, al-
afa’aal/ 
Muhkamaat: 
These are the verses of the Quranan that have explicit meanings 
and can be easily understood, regardless of whether they are 
literal or metaphorical. These verses contain the necessary 
injuctions of Islam dealing with fundamental beliefs and laws. 
It may be said that all the verses of the Quran are Muhkam (clear 
and comprehensible) in a sense that all its verses are the truth 
and every word meaning is so accurate and coherent that none 
can raise any objection. 
9 Elias ‘Mutashaabihaat’ (verses to which no specific or exact meaning can be given). 
9 Elias None knows their interpretation exept Allaah. Those 
10 Usmani 
7. He is the One who has revealed to you the Book (the Qur’an). 
Out of it there are verses that are MuHkamat (of established 
meaning), which are the principal verses of the Book, and some 
others are Mutashabihat (whose definite meanings are 
unknown). Now those who have perversity in their hearts go 
after such part of it as is mutashabih, seeking (to create) discord, 
and searching for its interpretation (that meets their desires), 
while no one knows its interpretation except Allah; and those 
well-grounded in knowledge say: “We believe therein; all is 
from our Lord.” Only the men of understanding observe the 
advice. 
10 Usmani Mutashabihat (whose definite meanings are unknown). 
10 Usmani interpretation except Allah; and those well-grounded in knowledge say 
11 Asad 
He it is who has bestowed upon thee from on high this divine 
writ, containing messages that are clear in and by themselves - 
and these are the essence of the divine writ - as well as others 
that are allegorical. Now those whose hearts are given to 
swerving from the truth go after that part of the divine writ 
which has been expressed in allegory, seeking out (what is 
bound to create) confusion, and seeking (to arrive at) its final 
meaning (in an arbitrary manner); but none save God knows its 
final meaning. Hence, those who are deeply rooted in 
knowledge say: "We believe in it; the whole (of the divine writ) 
is from our Sustainer - albeit none takes this to heart save those 
who are endowed with insight. (Aal-E-Imran 3:7, English - 
Muhammad Asad) 
11 Asad others that are allegorical 
11 Asad but none save God knows its final meaning. 
12 Malik 
He is the One Who has revealed to you the Book. Some of its 
verses are decisive - they are the foundation of the Book - while 
others are allegorical. Those whose hearts are infected with 
disbelief follow the allegorical part to mislead others and to give 
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it their own interpretation, seeking for its hidden meanings, but 
no one knows its hidden meanings except Allah. Those who are 
well grounded in knowledge say: “We believe in it; it is all from 
our Rabb." None will take heed except the people of 
understanding.[7]  
12 Malik while others are allegorical. 
12 Malik except Allah. Those 
13 Shakir 
[3.7 ] He it is Who has revealed the Book to you; some of its 
verses are decisive, they are the basis of the Book, and others 
are allegorical; then as for those in whose hearts there is 
perversity they follow the part of it which is allegorical, seeking 
to mislead and seeking to give it (their own) interpretation. but 
none knows its interpretation except Allah, and those who are 
firmly rooted in knowledge say: We believe in it, it is all from 
our Lord; and none do mind except those having understanding. 
13 Shakir and others are allegorical; 
13 Shakir interpretation except Allah, and those 
14 Ghali 
7. He is The (One) Who has sent down upon you the Book, 
whereof are clear signs (i.e. ayah = verses) that are the Essence 
(Literally: the Mother) of the Book, and others cosimilar (Or: 
ambiguous). So, as for (the ones) in whose hearts is swerving, 
they ever follow whatever (parts) of it are cosimilar, 
(inequitably) seeking temptation (to sedition), and (inequitably) 
seeking its interpretation; and in no way does anyone know its 
interpretation except Allah. And the ones firmly established in 
knowledge say, “We have believed in it; all is from the 
Providence of our Lord.” And in no way does anyone constantly 
remember except the ones endowed with intellects. 
14 Ghali and others cosimilar (Or: ambiguous). 
14 Ghali except Allah. And 
15 Pickthall 
He it is Who hath revealed unto thee (Muhammad) the Scripture 
wherein are clear revelations - they are the substance of the 
Book - and others (which are) allegorical. But those in whose 
hearts is doubt pursue, forsooth, that which is allegorical 
seeking (to cause) dissension by seeking to explain it. None 
knoweth its explanation save Allah. And those who are of sound 
instruction say: We believe therein; the whole is from our Lord; 
but only men of understanding really heed. (Aal-E-Imran 3:7, 
English - Pickthall) 
15 Pickthall and others (which are) allegorical. 
15 Pickthall save Allah. And those 
16 Sarwar 
It is Allah who has revealed the Book to you in which some 
verses are clear statements (which accept no interpretation) and 
these are the fundamental ideas of the Book, while other verses 
may have several possibilities. Those whose hearts are perverse 
follow the unclear statements in pursuit of their own 
mischievous goals by interpreting them in a way that will suit 
their own purpose. No one knows its true interpretation except 
Allah, and those who have a firm grounding in knowledge say, 
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"We believe in it. All its verses are from our Lord." No one can 
grasp this fact except the people of reason. (3:7) 
16 Sarwar other verses may have several possibilities 
16 Sarwar No one knows its true interpretation except Allah, and those who 
17 al-Hilali & Khan 
It is He Who has sent down to you (Muhammad SAW) the Book 
(this Quran). In it are Verses that are entirely clear, they are the 
foundations of the Book [and those are the Verses of Al-Ahkam 
(commandments, etc.), Al-Fara'id (obligatory duties) and Al-
Hudud (legal laws for the punishment of thieves, adulterers, 
etc.)]; and others not entirely clear. So as for those in whose 
hearts there is a deviation (from the truth) they follow that which 
is not entirely clear thereof, seeking Al-Fitnah (polytheism and 
trials, etc.), and seeking for its hidden meanings, but none 
knows its hidden meanings save Allah. And those who are 
firmly grounded in knowledge say: "We believe in it; the whole 
of it (clear and unclear Verses) are from our Lord." And none 
receive admonition except men of understanding. (Tafsir At-
Tabari). (Aal-E-Imran 3:7, English - Hilali & Khan) 
17 al-Hilali & Khan and others not entirely clear. 
17 al-Hilali & Khan save Allah. And 
18 al-Mehri 
7. It is He who has sent down to you, [O Muhammad], the Book; 
in it are verses [that are] precise – they are the foundation of the 
Book – and others unspecific. 98 As for those in whose hearts 
is deviation [from truth], they will follow that of it which is 
unspecific, seeking discord and seeking an interpretation 
[suitable to them]. And no one knows its [true] interpretation 
except God. But those firm in knowledge say, “We be- lieve in 
it. All [of it] is from our Lord.” And no one will be reminded 
except those of understanding, 
98 Those which are stated in such a way that they are open to 
more than one interpretation or whose meaning is known only 
to God, such as the opening letters on certain surahs. 
18 al-Mehri and others unspecific. 98 
18 al-Mehri except God. But 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
z He it is Who has sent down the Book upon thee; therein are 
signs determined; they are the Mother of the Book, and others 
symbolic. As for those whose hearts are given to swerving, they 
follow that of it which is symbolic, seeking temptation and 
seeking its interpretation. And none know its interpretation save 
God and those firmly rooted in knowledge. They say, “We 
believe in it; all is from our Lord.” And none remember, save 
those who possess intellect. 
7This verse is perhaps the most direct discussion in the 
Quran of the science of Quranic interpretation. Each part of the 
Quran conventionally called a “verse” in English means 
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originally “a sign” (āyah), as Arabic has a separate word for 
“verse” as it applies to poetry. A sign (āyah) can be either within 
us or outside of ourselves (see 41:53). Here Quranic signs (or 
passages) are described as being either determined, muḥkam, or 
symbolic, mutashābih. The verb ḥakama means lexically to 
“curb,” “repel,” “command,” or “judge” and hence is rendered 
by “determine.” A solidly made structure or knot is also called 
muḥkam. To be mutashābih is for things to be alike or resemble 
one another, as in 2:25, 70, 118; 6:99; 6:144; 13:16. Mutashābih 
can also mean “unknown” or “undetermined” in the sense that 
one cannot tell whether a thing is there or not; that is to say, a 
thing’s being can “resemble” that thing’s not being so (R). One 
can understand the Quran as wholly muḥkam, based on 11:1, a 
Book whose signs have been determined (muḥkam, in the verb 
form uḥkimat), as well as wholly mutashābih, based on 39:23: 
God has sent down the most beautiful discourse, a Book 
consimilar (mutashābih); the present verse says that it is partly 
muḥkam, partly mutashābih (R, Ṭ). It can be wholly muḥkam in 
that it is all truly the Book of God, and wholly mutashābih in 
that its parts are alike in beauty, in affirming each other (IK, Th), 
and in having an inner and symbolic meaning. 
Among the many opinions (R, Ṭ, Th), examples of what can 
be considered muḥkam are (1) the abrogating as opposed to the 
abrogated (see 2:106; and the essay “The Quran as Source of 
Islamic Law”); (2) perennial moral commandments such as 
6:151–53 and 17:23–39—including prayer to the One God, 
justice, truthfulness, generosity, and humility, and the 
condemnation of murder, theft, and adultery—which all 
religious communities follow, as opposed to the variable 
specifics of those commandments, such as number of prayers 
and amount of alms; (3) that which deals with the licit and the 
forbidden (ḥalāl and ḥarām), as opposed to that which addresses 
other matters; (4) that which can have only one interpretation, 
as opposed to that which can allow several interpretations; (5) 
the stories of the prophets in the Quran, as opposed to the 
elements within those stories that change upon repetition, as in 
7:107 and 20:20, where two synonyms for “serpent” are used to 
describe Moses’  
 
transformed staff; (6) that whose interpretation is known and 
understood by the scholars as opposed to that which cannot be 
known, such as the moment when the world will end; (7) that 
which is clear, whose truth or falsehood can be known by 
common people, so that one does not need to search for its 
meaning in the mutashābih; (8) the openings of the chapters of 
the Quran (which is the meaning of their being the Mother of 
the Book; see below), as opposed to the remainder of the text. 
Some say the mutashābih are the single letters at the start of 
some sūrahs (see 2:1c). 
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At least some of these possibilities can be further clarified 
by thinking of the muḥkam as unambiguous or univocal, and the 
mutashābih as multivalent or equivocal—not in the sense of 
being unclear or questionable, but of being open to levels of 
meaning. For example, the Hand of God would be symbolic or 
equivocal for most theologians in The Hand of God is over their 
hands (48:10), since the Hand of God could not be purely 
identical to a human hand or any other material hand. Thus 
“hand” is not strictly determined by the literal understanding of 
the word. Muslims have differed about what passages are 
symbolic or equivocal and who is qualified to identify and 
interpret them. Indeed, the commentators themselves often 
point out (R, Th) that a common pitfall among theologians and 
interpreters is to consider a passage to be determined or 
unequivocal when its plain sense agrees with one’s theological 
position, but symbolic or equivocal when it disagrees. 
Mother of the Book also appears in 13:39: God effaces what 
He will and establishes, and with Him is the Mother of the Book; 
and 43:4: And truly it is with Us in the Mother of the Book. Many 
identify the Mother of the Book with the Preserved Tablet (see 
85:22). Makkah is called Mother of Cities (6:92; 42:7). An umm 
(“mother”) can also be the leader of a group of travelers, the flag 
of an army, or the archetype or origin of something, and 
idiomatically both the singular and plural (ummahāt) can mean 
the main, principal, or original instances of something (e.g., the 
principal virtues). That the muḥkam are the Mother of the Book 
can also mean they comprise or entail the Book or are its focus 
and point of convergence (Ṭ). 
Both hearts (9:117; 61:5) and eyes (33:10) can swerve, 
usually understood to mean from the truth. Thus many gloss 
zaygh (swerving) as “doubt” or say that those who have 
swerving in their hearts are the hypocrites (Ṭ). Beyond this 
general meaning, some give an occasion for the revelation of the 
phrase mentioning swerving. The Christians said to the Prophet, 
“Do you not say that he [Jesus] is the Word of God and a Spirit 
from Him?” (4:171). The Prophet answered, “Indeed.” They 
said, “That suffices us!” presumably thinking that they had just 
won the argument. At that moment, this part of the verse was 
revealed, the connection being that “Spirit” and “Word” are 
mutashābih rather than muḥkam. Another opinion is that some 
Jews sought knowledge of how long the Muslim community 
would last on earth based upon decoding the abbreviated letters 
(Ṭ, Th). 
Fitnah, here translated temptation, can also mean strife 
(2:217; 8:39). The interpreters believe it refers to shirk, or to 
doubts that would be created in human hearts (Ṭ). One can read 
the rebuke as being directed against the deviancy in hearts that 
seek to interpret the Quran for false reasons. 
Interpretation renders taʾwīl, generally meaning 
“explanation,” and is used also in connection with dreams 
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(Sūrah 12 passim; 18:78). Etymologically it has the sense of 
“bringing back to the origin”; hence the same word is translated 
in 17:35 as in the end in the sense of the ultimate return. The 
Quranic usage (with regard to the understanding of dreams and 
the mysterious actions of Moses’ companion) indicates that 
taʾwīl is the act of taking something whose meaning is either 
unclear, ambiguous, symbolic, allegorical, or metaphorical and 
returning it to its true meaning. In classical Islamic learning it 
became conventional to refer to the transmission of texts and 
quotations from sources considered to be normative and 
authoritative as tafsīr, while taʾwīl refers to what a commentator 
might then proceed to say about a passage, especially in 
attempting to draw out spiritual, esoteric, or moral dimensions 
of the passage. However, the two words are near synonyms for 
many commentators on the Quran (e.g., al-Ṭabarī’s mainly 
historical and textual commentary is subtitled taʾwīl āy al-
Qur’ān), and the sense of taʾwīl as representing a separate class 
of interpretation is not part of the Quran’s usage but became 
common later. 
And none know its interpretation save God and those firmly 
rooted in knowledge. They say, “We believe in it; all is from our 
Lord”: An alternate pause in the Arabic would yield the 
translation, “And none know its interpretation save God. And 
those firmly rooted in knowledge say, ‘We believe in it; all is 
from our Lord.’” This reading reserves all interpretation of the 
mutashābih to God; the firmly rooted (rāsikhūn) are then 
characterized merely by their faith in it. However, as the 
commentator al-Thaʿlabī points out, in practice all schools of 
thought interpret the entire Quran; despite declarations that only 
God knows the interpretation of mutashābih verses, they pass 
over no aspect of the Quran in silence, though degrees of 
uncertainty about their meanings remain. Some say this means, 
“We believe in the mutashābih, but only act by the muḥkam” 
(Ṭ). See also the essay “Quranic Commentaries.” 
The question of unambiguous versus multivalent passages, 
coupled with the possibility or impossibility of knowing what is 
multivalent and symbolic and what is not, have given rise to 
several positions on interpreting the Quran, especially on 
questions of moral responsibility, eschatology, and God’s 
Attributes. At one extreme are those who approach the Quran as 
literalists, seeing only one discrete true meaning identified with 
the literal and outward sense, even if that meaning is unknown. 
At the other end are those who dispense with the plain sense and 
embrace metaphor and allegory, often to avoid attributing 
created qualities to God such as spatial or temporal extension, 
which often leads to an impoverished, rationalized meaning. 
Most interpreters, however, affirm the plain sense, but in such a 
way as to also plumb the text’s deeper levels of meaning. Taken 
as a whole, the genre of Quranic exegesis includes the 
dimensions of interpretation known to the medieval Western 
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world as the literal, moral, allegorical, and anagogical (which 
are also reflected in this commentary). 
Sufis such as Ibn ʿArabī and Rūmī (d. 672/1273) as well as 
philosophers such as Mullā Ṣadrā affirm all these levels of 
meaning at once. For them literalists err in reading everything 
as though it were muḥkam, while rationalists, such as the 
Muʿtazilites, read everything as though it were mutashābih, that 
is, open to more than one meaning, but as determined by one’s 
own sense of plausibility rather than a multivalent approach 
toward the plain sense of the text and its deeper possibilities. 
They consider other theologians, such as the Ashʿarites, to be 
inconsistent in their application of the distinction between 
muḥkam and mutashābih. Moreover, beyond the proper 
application of muḥkam and mutashābih, Sufis assert that only 
certain spiritual qualifications of the reader of the Quran open 
up the Book’s deeper meaning, since a blind or hardened heart 
cannot understand the fullness of God’s Word. For a lengthier 
discussion of many of these issues, see the essay “Traditions of 
Esoteric and Sapiental Quranic Commentary.” 
Regarding those who possess intellect, see 2:179c. 
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and others symbolic. 
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interpretation save God and those firmly rooted 
20 Ahmed 
(The Book He has sent down, bears an important Principle.) He 
is the One Who has revealed to you (O Prophet) the scripture. 
In it some verses are literal, while some verses are allegorical. 
The verses that pertain to Permanent Values have been 
presented literally. These verses, Muhkamat, are the essence of 
the Divine law. But abstract phenomena, some historical events, 
and the World of the Unseen are described in similes, metaphors 
and allegories (Mutashaabihaat) for your understanding. But 
those who are given to crookedness in their hearts pursue the 
allegories and try to give them literal meanings, thus creating 
dissension of thought. None encompasses their final meaning 
(of such as the Essence of God, His Throne, His Hand, His Book 
of Decrees, the exact mode of revelation on the heart of the 
Messengers, the Eternity) but God. Those who are well founded 
in knowledge understand why the allegories have been used and 
they keep learning from them. They proclaim the belief that the 
entire Book is from their Lord. As the human knowledge 
evolves, more and more allegories will unfold their literal 
meaning. But only the men and women of understanding will 
bear this fact in mind. [Every verse of the Qur’an is Muhkam, 
absolute truth. The context enables us to understand which ones 
are to be taken literally and which ones are to be taken 
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allegorically. Each verse in the Book complements another. 
11:1, 39:23, 41:53, 47:20, 74:31] 
20 Ahmed verses are allegorical. 
20 Ahmed but God. Those 
21 Ahamed 
3.7.. He it is Who has sent down to you the Book: In it are verses 
basic or fundamental (of established clear meaning); They are 
the foundation of the Book: Others are those that have 
abstractions. But those in whose hearts is evil follow the part 
within it that is abstract seeking disharmony, in searching for 
hidden meanings; But no one knows its hidden meanings except 
Allah: And those who are firmly grounded in knowledge say: 
"We believe in the Book: The whole of it is from our Lord:" 
And none will grasp the Message except men of understanding. 
21 Ahamed Others are those that have abstractions. 
21 Ahamed except Allah: And those 
22 Irving 
4. Nothing is hidden from God, on Earth nor in Heaven. He 
it is Who shapes you just as He wishes in [your mothers'] 
wombs. There is no deity except Him, the Powerful, the 
Wise! He is the One Who sent you down the Book which 
contains decisive verses. They [form] the basis of the 
Book; while others are allegorical. 
Those whose hearts are prone to falter follow whatever is 
allegorical in it, seeking to create dissension by giving 
[their own] interpretation of it. Yet only God knows its 
interpretation; those who are versed in knowledge say: 
"We believe in it; it all comes from our Lord!" However 
only prudent persons bear it in mind 
22 Irving while others are allegorical 
22 Irving Yet only God knows its interpretation; those who 
23 Tahir ul-Qadri 
7. He is the One Who has revealed to you the Book comprising 
some firm and solid Verses (i.e., literally clear and precise in 
meaning); they are the foundation of (the commandments) of 
the Book. And other Verses are figurative (i.e., containing 
abstract and allusive meaning). So, those who have deviation in 
their hearts follow only its figurative Verses (just) under the 
urge to create disruption and with the motive to supply them 
self-seeking interpretation instead of their true interpretation. 
But none knows its true interpretation apart from Allah. And 
those who are perfectly firm in knowledge say: ‘We believe in 
it. The whole (Book) has been revealed by our Lord.’ And 
direction and guidance is the share of only those who possess 
wisdom and insight 
23 Tahir ul-Qadri 
And other Verses are figurative (i.e., containing abstract and 
allusive meaning). 
23 Tahir ul-Qadri 
But none knows its true interpretation apart from Allah. And 
those who are perfectly firm in knowledge say: 
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24 Itani 
7. It is He who revealed to you the Book. Some of its verses are 
definitive; they are the foundation of the Book, and others are 
unspecific. As for those in whose hearts is deviation, they follow 
the unspecific part, seeking descent, and seeking to derive an 
interpretation. But none knows its interpretation except God and 
those firmly rooted in knowledge say, “We believe in it; all is 
from our Lord.” But none recollects except those with 
understanding.  
24 Itani except God and those firmly 
24 Itani and others are unspecific 
25 
The 
Monotheist 
Group 
3:7 He is the One who sent down to you the Book, from which 
there are lawgiving revelations; they are the essence of the 
Book; and others which are of a similitude. As for those who 
have a disease in their hearts, they will follow that which is of a 
similitude, seeking to confuse, and seeking to derive an 
interpretation. But none know its interpretation except God, and 
those who are well founded in knowledge; they say: “We 
believe in it, all is from our Lord.” And none will remember 
except those who possess intelligence. 
25 
The 
Monotheist 
Group others which are of a similitude 
25 
The 
Monotheist 
Group except God, and those 
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1 Ali 
2. This is the Book; in it is guidance sure, without doubt, to those 
who fear(26) Allah. 
 
26 Taqwa , and the verbs and nouns connected with the root, 
signify: (1) the fear of Allah, which, according to the writer of 
Proverbs 1:7 in the Old Testament, is the beginning of Wisdom; 
(2) restraint, or guarding one's tongue, hand, and heart from evil; 
(3) hence righteousness, piety, good conduct. All these ideas are 
implied: in the translation, only one or other of these ideas can 
be indicated, according to the context. See also 47:17; and 
74:56, n. 5808. 
1 Ali This is the Book; in it is guidance sure, without doubt, to those who fear(26) Allah 
2 Qarai 
This is the Book,2 there is no doubt in it, a guidance to the 
Godwary,3 2  The term ‘the Book’ in the Qur’¡n, in such 
contexts, means a Divine scripture. 3 Or ‘This Book, in which 
there is no doubt, is guidance to the Godwary.’ Or ‘This Book 
is no doubt a guidance to the Godwary.’ 
2 Qarai This is the Book,2 there is no doubt in it, a guidance to the Godwary,3 2  
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3 Unal 
2. This is the (most honored, matchless) Book: there is no doubt 
about it (its Divine authorship and that it is a collection of pure 
truths throughout) — a guidance for the God-revering, pious 
who keep their duty to God.2 
2. The word translated as “the God-revering, pious who keep 
their duty to God” is muttaqī . It is derived from taqwā, from 
wiqāyah , meaning protection, self-defense and averting 
(danger). Taqwā is one of the most important concepts used to 
characterize a Muslim believer. It denotes refraining from sins 
in utmost reverence for God and receiving His protection 
against deviations and His punishment. God has two sets of 
laws: one includes the “religious” laws (including the pillars of 
faith, and principles of worship and morality) governing human 
individual and social life, and the other, the Divine laws of the 
creation and operation of the universe studied by the natural 
sciences (which we wrongly call “laws of nature”). God’s 
protection depends on acting in accordance with both of these 
sets of laws. The recompense for complying or not with the 
former usually comes in the Hereafter, while for the latter, in 
this world. Taqwā , which we will render as “piety, 
righteousness, and reverence for God” in this commentary, is 
the only criterion of human distinction or nobility in God’s 
sight: “Surely the noblest, most honorable of you in 
3 Unal 
2. This is the (most honored, matchless) Book: there is no doubt 
about it (its Divine authorship and that it is a collection of pure 
truths throughout) — a guidance for the God-revering, pious 
who keep their duty to God.2 
4 Omar & Omar 
2. This is the only perfect Book, wanting in naught, containing 
nothing doubtful, harmful or destructive, there is no false charge 
in it. It is a guidance for those who guard against evil;  
4 Omar & Omar 
2. This is the only perfect Book, wanting in naught, containing 
nothing doubtful, harmful or destructive, there is no false charge 
in it. It is a guidance for those who guard against evil; 
5 Arberry That is the Book, wherein is no doubt, a guidance to the godfearing (Al-Baqara 2:2, English - A. J. Arberry) 
5 Arberry That is the Book, wherein is no doubt, a guidance to the godfearing 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:2 This is the book in which there is no doubt, a guide for the 
conscientious. Those Who Acknowledge; Those Who Do Not 
Appreciate; And The Hypocrites 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
2:2 This is the book in which there is no doubt, a guide for the 
conscientious. Those Who Acknowledge 
7 Abdel Haleem 
2 This is the Scripture in which there is no doubt,b containing 
guidance for those who are mindfulc of God, 3 who believe in 
the unseen,d 
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b The Arabic construction la rayba fihi carries more than one 
meaning, including ‘there is nothing dubious about/in it’ and ‘it 
is not to be doubted’ as regards its origin or contents. 
c The root w–q–y in this morphological form has the meaning 
of being mindful or being wary of something. The opposite of 
being mindful of God is to ignore Him or have no reference to 
Him in your thought, feeling, or action. This is a fundamental 
concept about God and the believers’ relation to Him. Many 
translators render the term as ‘those who fear God’, but this is 
an over-expression of the term and does not correctly convey 
the meaning of the concept, which is a very common one in the 
Qur_an d What is beyond their perception, literally ‘absent’–
this applies to the nature of God, the Hereafter, historical 
information not witnessed, etc. 
7 Abdel Haleem 
2 This is the Scripture in which there is no doubt,b containing 
guidance for those who are mindfulc of God, 
8 Khan 
This is the Book; there is no doubt in it. It is a guide for those 
who are mindful of God, (Al-Baqara 2:2, English - Wahiduddin 
Khan)  
8 Khan This is the Book; there is no doubt in it. It is a guide for those who are mindful of God, 
9 Elias 
There is no doubt (or error) in this Book (the Qur’aan which 
Muhammad recites to you). In it is guidance for those with 
Taqwa (for those who carry out what they are commanded to do 
and who abstain from what they have been forbidden) 
9 Elias 
There is no doubt (or error) in this Book (the Qur’aan which 
Muhammad recites to you). In it is guidance for those with 
Taqwa (for those who carry out what they are commanded to do 
and who abstain from what they have been forbidden) 
10 Usmani 2. This Book has no doubt in it -a guidance for the God-fearing, 
10 Usmani 2. This Book has no doubt in it -a guidance for the God-fearing, 
11 Asad 
THIS DIVINE WRIT - let there be no doubt about it is (meant 
to be) a guidance for all the God-conscious. (Al-Baqara 2:2, 
English - Muhammad Asad)  
11 Asad THIS DIVINE WRIT - let there be no doubt about it is (meant to be) a guidance for all the God-conscious 
12 Malik 
This is the Book in which there is no doubt. (Since its Author, 
Allah, the Creator of this universe, possesses complete 
knowledge, there is no room for doubt about its contents.) It is 
a guide for those who are God conscious,[  
12 Malik 
This is the Book in which there is no doubt. (Since its Author, 
Allah, the Creator of this universe, possesses complete 
knowledge, there is no room for doubt about its contents.) It is 
a guide for those who are God conscious,[ 
13 Shakir 
This Book, there is no doubt in it, is a guide to those who guard 
(against evil). (Al-Baqara 2:2, English - Mohammad Habib 
Shakir)  
13 Shakir This Book, there is no doubt in it, is a guide to those who guard (against evil). 
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14 Ghali 2. That is the Book, there is no suspicion about it, a guidance to the pious. 
14 Ghali That is the Book, there is no suspicion about it, a guidance to the pious. 
15 Pickthall This is the Scripture whereof there is no doubt, a guidance unto those who ward off (evil). (Al-Baqara 2:2, English - Pickthall)  
15 Pickthall This is the Scripture whereof there is no doubt, a guidance unto those who ward off (evil) 
16 Sarwar There is no doubt that this book is a guide for the pious. (2:2) 
16 Sarwar There is no doubt that this book is a guide for the pious. (2:2) 
17 al-Hilali & Khan 
This is the Book (the Quran), whereof there is no doubt, a 
guidance to those who are Al-Muttaqun [the pious and righteous 
persons who fear Allah much (abstain from all kinds of sins and 
evil deeds which He has forbidden) and love Allah much 
(perform all kinds of good deeds which He has ordained)].  (Al-
Baqara 2:2, English - Hilali & Khan) 
17 al-Hilali & Khan 
This is the Book (the Quran), whereof there is no doubt, a 
guidance to those who are Al-Muttaqun [the pious and righteous 
persons who fear Allah much (abstain from all kinds of sins and 
evil deeds which He has forbidden) and love Allah much 
(perform all kinds of good deeds which He has ordained)].  
18 al-Mehri 
2. This is the Book about which there is no doubt, a guidance 
for those conscious of God8 – 8 Literally, “those who have 
taqwa,” i.e., who have piety, righteousness, fear and love of 
God, and who take great care to avoid His displeasure. 
18 al-Mehri  
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
* This is the Book in which there is no doubt, a guidance for the 
reverent, 
2This verse could also be read, “This is the Book, without 
doubt containing a guidance for the reverent.” One can pause 
after Book or doubt, but not both. Though usually understood as 
This, the initial pronoun could also be read as “That” (“That is 
the Book”), which would be correct in referring to the known 
portion of the Quran (R). Since al-Baqarah was revealed in 
Madinah, a good deal of the Quran would have been revealed 
already, even though in the order of the text only the Fātiḥah 
precedes it. Alternately, some have mentioned the possibility 
that “That” refers to the Quran inscribed on the Preserved 
Tablet (see 85:22). The Book is used as a proper name for the 
Quran, among others such as the Criterion (al-Furqān; see 
25:1). 
Reverent translates muttaqīn, which comes from the central 
Quranic concept of taqwā, rendered in this translation as 
reverence. Taqwā comes from the root w-q-y, which evokes the 
sense of wariness, care, and protection. As it concerns the 
attitude of human beings toward God, taqwā conveys the sense 
of fear, mindfulness, and a constant awareness of God’s 
Presence and Power. As evidenced in this verse and many others 
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(such as 49:13: Surely the most noble of you before God are the 
most reverent of you), reverence is a central spiritual virtue in 
the Quran along with such other qualities as trust (tawakkul), 
hope (rajāʾ), piety (birr), fear (khawf), and contentment (riḍā). 
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* This is the Book in which there is no doubt, a guidance for the 
reverent, 
20 Ahmed 
This is a Book whereof there is absolutely no doubt concerning 
its authority and authenticity. And it leaves no doubts lingering 
in a seeking mind. It is a Guide for those who wish to journey 
through life in honor and security. [Rayib includes the meanings 
given in the first three lines. 
This Divine Writ, Al-Qur’an, is a Monograph that, when studied 
with an open mind, humility and sincerity, finds its own way 
from the mind to the heart. You will soon notice, as you proceed, 
that this scripture leaves no lingering doubts in a sincere, 
seeking mind. If you remember that this is a Book of guidance 
and treat it as such, the glittering reality will dawn upon you that 
this is a beacon of light! It is a Guide for all those who wish to 
journey through life in honor and security - Recorded on 
parchment by honorable scribes appointed by the Messenger. 
52:2-3, 80:11-16. The Almighty Himself guarantees the truth of 
this revelation, its explanation and its preservation. It is 
absolutely free of contradictions. Al-Qur’an = The Lecture or 
Monograph that finds its own way to sincere hearts, becoming 
Az-Zikr = The Reminder. 4:82, 10:37, 15:9, 29:48-49, 32:2, 
52:2-3, 75:17-19, 80:11-16] 
20 Ahmed 
This is a Book whereof there is absolutely no doubt concerning 
its authority and authenticity. And it leaves no doubts lingering 
in a seeking mind. It is a Guide for those who wish to journey 
through life in honor and security. [Rayib includes the meanings 
given in the first three lines. 
21 Ahamed 2.2. This is the Book: In it is guidance, without doubt, for those who fear Allah; 
21 Ahamed This is the Book: In it is guidance, without doubt, for those who fear Allah; 
22 Irving 2. This is the Book which contains no doubt; it means guidance for those who do their duty 
22 Irving This is the Book which contains no doubt; it means guidance for those who do their duty 
23 Tahir ul-Qadri 
2. (This is) the Glorious Book in which there is no chance of 
doubt. (It is) a guide for those who guard against evil and fear 
Allah: 
23 Tahir ul-Qadri 
(This is) the Glorious Book in which there is no chance of doubt. 
(It is) a guide for those who guard against evil and fear Allah: 
24 Itani 2. This is the Book in which there is no doubt, a guide for the righteous. 
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24 Itani This is the Book in which there is no doubt, a guide for the righteous. 
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The 
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2:2 That is the Book in which there is no doubt, a guidance for 
the righteous. 
25 
The 
Monotheist 
Group 
2:2 That is the Book in which there is no doubt, a guidance for 
the righteous. 
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1 Ali 
118. Allah did curse him, but he said: "I will take of Thy 
servants a portion(628) Marked off; 628 Satan obtained Allah's 
permission to tempt man, and this was implied in such free will 
as was granted to man by Allah. Satan's boast is that the portion 
of mankind seduced by him will be so corrupted in their nature 
that they will bear a sort of brand that will mark them off as his 
own; or that they will be like a portion assigned to himself. 
1 Ali 118. Allah did curse him, but he said: 
2 Qarai whom Allah has cursed, and who said, ‘I will surely take of Your servants a settled share, 
2 Qarai whom Allah has cursed, and who said 
3 Unal 
118. One who is accursed by God (excluded from His mercy). 
Once he said: “Of Your servants I will surely take a share to be 
assigned to me (by their following me). 
3 Unal 118. One who is accursed by God (excluded from His mercy). Once he said: 
4 Omar & Omar 
118. Whom Allâh has deprived of His blessings and who had 
said, ‘I will certainly take from Your servants an appointed 
portion, 
4 Omar & Omar 
118. Whom Allâh has deprived of His blessings and who had 
said, 
5 Arberry 
They pray not except to a rebel Satan accursed by God. He said, 
'Assuredly I will take unto myself a portion appointed of Thy 
servants, (An-Nisa 4:118, English - A. J. Arberry) 
5 Arberry Satan accursed by God. He said, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
4:118 God has cursed him; and he had said, "I will take from 
Your servants a sizeable portion."* 
004:118 Majority of people, in fact do not appreciate or 
acknowledge God (12:103). A majority of those who 
acknowledge God set up various idols, such as, prophets, 
messengers, religious or political leaders, sectarian teachings as 
partners with Him (12:106). 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
4:118 God has cursed him; and he had said, 
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7 Abdel Haleem 
118 God rejected, who said, ‘I will certainly take my due share 
of Your servants; 
7 Abdel Haleem 
God rejected, who said 
8 Khan 
whom God has rejected. He said [to God], "I will assuredly take 
a number of Your servants, (An-Nisa 4:118, English - 
Wahiduddin Khan) 
8 Khan whom God has rejected. He said [to God], 
9 Elias 
Allaah has cursed him (Shaytaan). He (Shaytaan) said (to Allaah 
when he was thrown out of Jannah), “I shall definitely take 
(claim for myself) a fixed share (of wealth, devotion, Ibaadah) 
from Your bondsmen.” 
9 Elias Allaah has cursed him (Shaytaan). He (Shaytaan) said (to Allaah 
10 Usmani 118. whom Allah has cursed. He (the Satan) said, “Surely I will take an appointed share from Your slaves, 
10 Usmani  
11 Asad 
whom God has rejected for having said, "Verily, of Thy servants 
I shall most certainly take my due share, (An-Nisa 4:118, 
English - Muhammad Asad) 
11 Asad whom God has rejected for having said, " 
12 Malik on whom Allah has laid His curse; and who has said: “I will take a good portion of Your servants and mislead them.[118]   
12 Malik on whom Allah has laid His curse; and who has said 
13 Shakir 
Allah has cursed him; and he said: Most certainly I will take of 
Thy servants an appointed portion: (An-Nisa 4:118, English - 
Mohammad Habib Shakir) 
13 Shakir Allah has cursed him; and he said: 
14 Ghali 118. Allah cursed him. And he said, “Indeed I will definitely take to myself of Your bondmen an ordained assignment. 
14 Ghali Allah cursed him. And he said 
15 Pickthall 
Whom Allah cursed, and he said: Surely I will take of Thy 
bondmen an appointed portion, (An-Nisa 4:118, English - 
Pickthall) 
15 Pickthall Whom Allah cursed, and he said 
16 Sarwar Allah condemned Satan when he said, "I will certainly take my revenge from Your servants. (4:118) 
16 Sarwar Allah condemned Satan when he said 
17 al-Hilali & Khan 
Allah cursed him. And he [Shaitan (Satan)] said: "I will take an 
appointed portion of your slaves; (An-Nisa 4:118, English - 
Hilali & Khan) 
17 al-Hilali & Khan 
Allah cursed him. And he [Shaitan (Satan)] said 
18 al-Mehri 118. Whom God has cursed. For he had said, “I will surely take from among Your servants a specific portion. 
18 al-Mehri 118. Whom God has cursed. For he had said 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
whom God has cursed, who said, “Assuredly I shall take of Thy 
servants an appointed share, ę and surely I shall lead them 
astray, and arouse desires in them. I shall command them and 
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they will slit the ears of cattle; I shall command them and they 
will alter God’s creation.” Whosoever takes Satan as a protector 
apart from God has surely suffered a manifest loss. 
117–19Females here likely refers to the three female deities 
worshipped by the pagan Makkans, al-Lāt, al-ʿUzzah, and 
Manāt, who are mentioned by name in 53:19–20 and whom the 
pagan Makkans believed to be the “daughters” of Allāh (Z). 
Other Makkan deities were also female, and the verse may 
reference them as well. One minority opinion considers females 
to be a reference to the angels that the Makkans name . . . with 
female names (53:27; Ṭ), who were also considered by the 
Makkans to be the daughters of Allāh (Z). The female character 
of these idols, deities, and “angels,” referenced explicitly here 
and in the passages in Sūrah 53, was for some medieval 
commentators a particular reason to belittle these idolatrous 
practices. A number of commentators considered the female to 
be lowlier and closer to pure “matter” than the male (Q, R), 
making the Makkan worship of female idols even worthier of 
ridicule in their eyes. 
Elsewhere, the Quran rebukes the Makkans for assigning 
these “daughters” to God, when they themselves were dismayed 
by the birth of a daughter (see 16:57–58). Minority opinions 
attributed to ʿĀʾishah and Ibn ʿAbbās, however, eliminated the 
female reference entirely by reading the word ināth (“females”) 
as “idols” (uthun or awthān; Q, R, Z), both possible readings on 
the basis of the early consonantal text of the Quran, although 
this is not among the approved readings of the verse according 
to the Islamic science of variant recitations (qirāʾāt). Certainly, 
even if the Quranic condemnation here pertains directly to the 
worship of these false female deities, it can be understood as 
extending to all false and idolatrous objects of worship. 
In calling upon these females, their devotees are, in effect, 
worshipping them (R); and in doing this they are unwittingly 
calling upon or worshipping the defiant Satan, for it is Satan 
who deceives them into idol worship, so when they engage in 
that act, they obey him (Z). Al-Qurṭubī claims that each idol 
worshipped in pre-Islamic Arabia had its own “satan” that 
accompanied it, and this satan would speak by inspiring words 
in the idol’s custodian or priestess, who would then relate them 
to the people. Cf. 22:3 and 37:7, which also make reference to 
a defiant demon. However, in vv. 118–19, this satan is 
identified as the one who said, Assuredly I shall take of Thy 
servants an appointed share, making it clear that “satan” here 
refers not to an unspecified demon (although it is presented in 
the indefinite form), but to the defiant Satan in the story of 
Adam’s creation who vows to lead human beings astray; see 
7:16–18; 17:62. He arouses in them desires (v. 119) for both 
good things in this world, such as long life and increased wealth, 
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and good things in the next, such as undeserved Divine 
forgiveness (Z). 
The practice of slitting the ears of cattle was part of a pagan 
ritual of the Makkans. They would slit the ears of female camels 
who had given birth five times, with the fifth offspring being 
male, to indicate that they should no longer be used (Z). Al-
Ṭabarī says that this practice was part of the pagan ritual known 
as baḥīrah, mentioned in 5:103. For other pagan rituals 
concerning livestock, see 6:136–39. 
V. 119 asserts that it is also by Satan’s command that people 
alter God’s creation which, following upon the previous 
reference to slitting the ears of livestock, refers to various, 
unacceptable forms of mutilation perpetrated on animals, but 
especially on human beings—including tattooing and castrating 
men to serve as eunuchs, practices condemned by Islamic legal 
scholars, but found, historically, in some parts of the Islamic 
world (Z). Muslims do practice male circumcision, however, 
and some legal schools consider female circumcision (the 
cutting of the skin around the clitoris), if it is limited in nature, 
to be sunnah. In general, rules regarding circumcision tend to be 
discussed as matters of ritual purity, rather than as forms of 
“altering God’s creation.” Neither practice is mentioned in the 
Quran, and the tradition on which female circumcision is based 
is not accepted by all; some Muslims consider female 
circumcision a form of bodily mutilation that should be 
prohibited in Islam and it is not practiced in most Islamic 
countries. 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
whom God has cursed, who said 
20 Ahmed 
God did reject him. But he said, “Of your servants I will take 
my due share.”[A great many people follow their own satans 
(45:23), and the clergy eats a portion from their wealth in the 
name of idols. That is Satan’s share. 9:31, 9:34, 45:23] 
20 Ahmed God did reject him. But he said 
21 Ahamed 4.118. Allah did curse him (Satan), and he said: "I will take from Your servants a portion marked off; 
21 Ahamed Allah did curse him (Satan), and he said 
22 Irving 
118. God cursed him, and he said: "I shall take some of Your 
servants as a stipulated portion; I will lead them astray and urge 
them on. I will order them to slit the ears on livestock and order 
them to alter what God has created. Anyone who adopts Satan 
as a patron instead of God has obviously lost out. He promises 
them [things] and urges them on; yet Satan promises them 
nothing except delusion. Those will have Hell as their refuge 
and find no escape from it. 
22 Irving God cursed him, and he said 
735 
23 Tahir ul-Qadri 
118. (Satan) on whom Allah has laid His curse and who said: ‘I 
will certainly take (for myself) an appointed portion of Your 
servants. 
23 Tahir ul-Qadri 
118. (Satan) on whom Allah has laid His curse and who said 
24 Itani 118. God has cursed him. And he said, “I will take to myself my due share of Your servants.” 
24 Itani God has cursed him. And he said, 
25 
The 
Monotheist 
Group 
4:118 God has cursed him; and he said: “I will take from Your 
servants a sizeable portion.” 
25 
The 
Monotheist 
Group 
God has cursed him; and he said 
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1 Ali 
6. O ye who believe! when(702) ye prepare for prayer, wash 
your faces, and your hands (and arms) to the elbows; Rub your 
heads (with water); and (wash) your feet to the ankles. If ye are 
in a state of ceremonial impurity,(703) bathe your whole body. 
But if ye are ill, or on a journey, or one of you cometh from 
offices of nature, or ye have been in contact with women, and 
ye find no water, then take for yourselves clean sand or 
earth,(704) and rub therewith your faces and hands, Allah doth 
not wish to place you in a difficulty, but to make you clean, and 
to complete his favour to you, that ye may be grateful. 702 
These are the essentials of Wudu', or ablutions preparatory to 
prayers, viz. (1) to bathe the whole face in water, and (2) both 
hands and arms to the elbows, with (3) a little rubbing of the 
head with water (as the head is usually protected and 
comparatively clean), and (4) the bathing of the feet to the 
ankles. In addition, following the practice of the Prophet, it is 
usual first to wash the mouth, the throat, and the nose, before 
proceeding with the face, etc. 703 Cf. 4:43 and n. 563. Ritual 
impurity arises from sex pollution. 704 This is Tayammum, or 
washing with clean sand or earth where water is not available. I 
take it that this substitute is permissible both for Wudu' and for 
a full bath, in the circumstances mentioned. 
1 Ali Rub your heads (with water); and (wash) your feet to the ankles. 
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2 Qarai 
O you who have faith! When you stand up for prayer, wash your 
faces and your hands up to the elbows, and wipe a part of your 
heads and your feet, up to the ankles. If you are junub, purify 
yourselves. But if you are sick, or on a journey, or any of you 
has come from the toilet, or you have touched women,1 and you 
cannot find water, then make tayammum with clean ground and 
wipe a part of your faces and your hands with it. Allah does not 
desire to put you to hardship, but He desires to purify you, and 
to complete His blessing upon you so that you may give thanks. 
1 That is, if you have had sexual intercourse. 
2 Qarai and wipe a part of your heads and your feet, up to the ankles. 
3 Unal 
6. Oyou who believe! When you rise up for the Prayer, (if you 
have no ablution) wash your faces and your hands up to (and 
including) the elbows, and lightly rub your heads (with water), 
and (wash) your feet up to (and including) the ankles. And if 
you are in the state of major ritual impurity (requiring total 
ablution), purify yourselves (by taking a bath). But if you are ill, 
or on a journey, or if any of you has just satisfied a want of 
nature, or if you have had contact with women, and can find no 
water, then betake yourselves to pure earth, passing with it 
lightly over your face and your hands (and forearms up to and 
including the elbows). God does not will to impose any hardship 
upon you, but wills to purify you (of any kind of material and 
spiritual filth), and to complete His favor upon you, so that you 
may give thanks (from the heart, and in speech and action by 
fulfilling His commandments). 
3 Unal and lightly rub your heads (with water), and (wash) your feet up to (and including) the ankles. 
4 Omar & Omar 
6. O YOU who believe! When you get up for Prayer (perform 
the ablution, so as to) wash your faces and your hands up to the 
elbows, and pass your (wet) hands over your heads (for masah), 
and (wash) your feet up to the ankles. And if you are under an 
obligation to perform a bath, then wash yourselves thoroughly 
clean by a bath. But if you have been taken ill or on a journey 
(while under obligation to take a bath) or one of you comes from 
the privy, or you have had (sexual) contact with women and you 
do not find water, then have recourse to clean pure dust and wipe 
your faces and your hands with it (as Tayammum). Allâh does 
not intend to impose any impediments on you, but He intends to 
purify you (internally and externally) and complete His 
blessings upon you so that you may give (Him) thanks. 
4 Omar & Omar 
and pass your (wet) hands over your heads (for masah), and 
(wash) your feet up to the ankles. 
5 Arberry 
O believers, when you stand up to pray wash your faces, and 
your hands up to the elbows, and wipe your heads, and your feet 
up to the ankles. If you are defiled, purify yourselves; but if you 
are sick or on a journey, or if any of you comes from the privy, 
or you have touched women, and you can find no water, then 
have recourse to wholesome dust and wipe your faces and your 
hands with it. God does not desire to make any impediment for 
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you; but He desires to purify you, and that He may complete His 
blessing upon you; haply you will be thankful. (Al-Maeda 5:6, 
English - A. J. Arberry) 
5 Arberry and wipe your heads, and your feet up to the ankles. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
5:6 O you who acknowledge, when you rise to attend the contact 
prayer, then wash your faces and your hands up to the elbows, 
and wipe your heads and your feet to the ankles; and if you have 
had intercourse, then you shall bathe. If you are ill, or traveling, 
or you have excreted feces, or you have had sexual contact with 
the women, and you could not find water, then you shall do 
ablution from clean soil; you shall wipe your faces and your 
hands. God does not want to make any hardship over you, but 
He wants to cleanse you and to complete His blessings upon you 
that you may be appreciative.* 
Note 
005:006 The Quran, which is complete, and sufficiently 
detailed, describes ablution in four steps. We should not add 
more steps to it. The Arabic word, which is translated "your 
feet," can be read in two different ways, arjulakum or arjulikum, 
changing its reference verb and thus changing the meaning from 
"wash your feet" to "wipe your feet." One may prefer one of 
these readings, or follow both depending on occasion. See 4:43. 
The Bible contains various references to ablution (Deuteronomy 
23:10-15; Exodus 30:17-21; Leviticus 8:6; Psalms 26:6; 
Hebrews 10:22). The Bible also refers to Jesus being critical of 
Pharisees for being too scrupulous regarding the formalities of 
ablution, exactly like today's Sunnis and Shiites are (Matthew 
23:25). 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
and wipe your heads and your feet to the ankles; 
7 Abdel Haleem 
6You who believe, when you are about to pray, wash your faces 
and your hands up to the elbows, wipe your heads, wash your 
feet up to the ankles and, if required,a wash your whole body. 
If any of you is sick or on a journey, or has just relieved himself, 
or had intimate contact with a woman, and can find no water, 
then take some clean sand and wipe your face and hands with it. 
God does not wish to place any burden on you: He only wishes 
to cleanse you and perfect His blessing on you, so that you may 
be thankful.b 
a e.g. after sexual intercourse or discharging semen. 
b ‘Perfecting the blessing’ is seen in instructing believers to 
avoid what is unclean in food and to wash before worship. This 
is also noted in 4: 43, where there is an instruction to wash 
before the prayer ollowing an instruction to keep away from the 
pollution of the mmoral acts mentioned in the preceding verses. 
7 Abdel Haleem 
wipe your heads, wash your feet up to the ankles 
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8 Khan 
Believers, when you rise to pray, wash your faces and your 
hands up to the elbows and wipe your heads and [wash] your 
feet up to the ankles. If you are in a state of impurity, take a full 
bath. But if you are sick or on a journey or when you have just 
relieved yourselves, or you have consorted with your spouses, 
you can find no water, take some clean sand and rub your faces 
and hands with it. God does not wish to place any burden on 
you; He only wishes to purify you and perfect His favour to you, 
in order that you may be grateful. (Al-Maeda 5:6, English - 
Wahiduddin Khan) 
8 Khan and wipe your heads and [wash] your feet up to the ankles. 
9 Elias 
O you who have Imaan! When you stand up to perform salaah, 
wash your faces, your arms up to (and including) the elbows, 
pass wet hands over your heads and (wash) your feet up to (and 
including) your ankles. If you are impure (in need of Ghusl), 
then purify yourselves well. If you are ill, on journey, returning 
from the toilet or from touching (engaging in sexual relations 
with) your wives, and you do not find any water (or you are 
unable to use water for Widhu or for Ghusl), then use clean soil 
to perform Tayammum, wiping your faces and arms (including 
elbows) with it (with the soil). Allaah does not want to place any 
difficulty (hardship) on you (by forcing you to use water only), 
but wants to purify you (from dirt and from sin, because He is 
Pure and loves purity) and (wants to) complete His favour to 
you (by teaching you the laws of the Shari’ah) so that you may 
be grateful (Remember the blessings and favours of your Rabb). 
9 Elias pass wet hands over your heads and (wash) your feet up to (and including) your ankles. 
10 Usmani 
6. O you who believe, when you rise for Salah, (prayer) wash 
your faces and your hands up to the elbows, and make MasH 
(wiping by hands) of your heads and (wash) your feet up to the 
ankles. If you are in a state of major impurity, cleanse 
yourselves well (by taking bath). If you are sick, or on a journey, 
or if one of you has come after relieving himself, or you have 
had sexual contact with women, and you find no water, then, go 
for some clean dust and wipe your faces and hands with it. Allah 
does not like to impose a problem on you; He, rather likes to 
cleanse you and to complete His favour upon you, so that you 
may be grateful. 
10 Usmani and make MasH (wiping by hands) of your heads and (wash) your feet up to the ankles. 
11 Asad 
O YOU who have attained to faith! When you are about to pray, 
wash your face, and your hands and arms up to the elbows, and 
pass your (wet) hands lightly over your head, and (wash) your 
feet up to the ankles. And if you are in a state. requiring total 
ablution, purify yourselves. But if you are ill, or are travelling, 
or have just satisfied a want of nature, or have cohabited with a 
woman, and can find no water-then take resort to pure dust, 
passing therewith lightly over your face and your hands. God 
does not want to impose any hardship on you, but wants to make 
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you pure, and to bestow upon you the full measure of His 
blessings, so that you might have cause to be grateful. (Al-
Maeda 5:6, English - Muhammad Asad) 
11 Asad and pass your (wet) hands lightly over your head, and (wash) your feet up to the ankles. 
12 Malik 
O believers! When you rise up for Salah (prayer), wash your 
faces and your hands as far as the elbows, wipe your heads with 
wet hands and wash your feet to the ankles. If you had an 
emission of semen, then take a full bath. However, if you are 
sick or on a journey or you have used the toilet or you had 
intercourse with your women (your wives) and you do not find 
any water then resort to Tayammüm - find clean soil and rub 
your faces and hands with it. Allah does not wish to burden you; 
He only wishes to purify you and to perfect His favor upon you, 
so that you may be thankful.[6]  
12 Malik wipe your heads with wet hands and wash your feet to the ankles. 
13 Shakir 
[5.6 ] O you who believe! when you rise up to prayer, wash your 
faces and your hands as far as the elbows, and wipe your heads 
and your feet to the ankles; and if you are under an obligation to 
perform a total ablution, then wash (yourselves) and if you are 
sick or on a journey, or one of you come from the privy, or you 
have touched the women, and you cannot find water, betake 
yourselves to pure earth and wipe your faces and your hands 
therewith, Allah does not desire to put on you any difficulty, but 
He wishes to purify you and that He may complete His favor on 
you, so that you may be grateful. 
13 Shakir and wipe your heads and your feet to the ankles; 
14 Ghali 
6. O you who have believed, when you rise up for prayer, then 
wash your faces, and your hands up to the elbows, and wipe 
your heads, (Or: “part of” the head) and (wash) your legs to the 
ankles. And in case you are ritually unclean, (i.e., from the 
emission of semea or “for women” sexual discharge) then 
totally purify yourselves; and in case you are sick or on a 
journey, or (in case) any of you has come up from the privy, or 
you have had contact with women, yet you cannot find water, 
then have recourse to good (i.e. a mounting place, high and dry) 
soil (and) so wipe (most of) your faces and hands with (some) 
of it. In no way does Allah indeed will to make any restriction 
for you, but indeed He wills to purify you and perfect His favor 
on you, indeed, that possibly you would thank (Him). 
14 Ghali and wipe your heads, (Or: “part of” the head) and (wash) your legs to the ankles. 
15 Pickthall 
O ye who believe! When ye rise up for prayer, wash you faces, 
and your hands up to the elbows, and lightly rub your heads and 
(wash) your feet up to the ankles. And if ye are unclean, purify 
yourselves. And if ye are sick or on a journey, or one of you 
cometh from the closet, or ye have had contact with women, and 
ye find not water, then go to clean, high ground and rub your 
faces and your hands with some of it. Allah would not place a 
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burden on you, but He would purify you and would perfect His 
grace upon you, that ye may give thanks. (Al-Maeda 5:6, 
English - Pickthall) 
15 Pickthall  
16 Sarwar 
Believers, when you are about to pray, wash your face and your 
hands along with the elbows and wipe your head and your feet 
to the ankles. If you experience a seminal discharge, manage to 
take (the required) bath. If you are sick, or on a journey, or have 
just defecated, or have had intercourse with women and could 
not find any water, perform a Tayammum by touching clean 
natural earth with both palms and wiping (the upper part of) 
your face and (the back of) your hands. Allah does not want you 
to suffer hardship. He wants you to be purified. He wants to 
complete His favors to you so that perhaps you will give Him 
thanks. (5:6) 
16 Sarwar and wipe your head and your feet to the ankles. 
17 al-Hilali & Khan 
O you who believe! When you intend to offer As-Salat (the 
prayer), wash your faces and your hands (forearms) up to the 
elbows, rub (by passing wet hands over) your heads, and (wash) 
your feet up to ankles. If you are in a state of Janaba (i.e. had a 
sexual discharge), purify yourself (bathe your whole body). But 
if you are ill or on a journey or any of you comes from answering 
the call of nature, or you have been in contact with women (i.e. 
sexual intercourse) and you find no water, then perform 
Tayammum with clean earth and rub therewith your faces and 
hands. Allah does not want to place you in difficulty, but He 
wants to purify you, and to complete His Favour on you that you 
may be thankful. (Al-Maeda 5:6, English - Hilali & Khan) 
17 al-Hilali & Khan 
, rub (by passing wet hands over) your heads, and (wash) your 
feet up to ankles. 
18 al-Mehri 
6. O you who have believed, when you rise to [perform] prayer, 
wash your faces and your forearms to the elbows and wipe over 
your heads and wash your feet to the ankles. And if you are in a 
state of janabah,215 then purify yourselves. But if you are ill or 
on a journey or one of you comes from the place of relieving 
himself or you have contacted women216 and do not find water, 
then seek clean earth and wipe over your faces and hands with 
it. God does not intend to make difficulty for you, but He intends 
to purify you and complete His favor upon you that you may be 
grateful. 
215 See footnote to 4:43. 
216 i.e., had sexual intercourse. 
18 al-Mehri and wipe over your heads and wash your feet to the ankles. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
O you who believe! When you rise to perform the prayer, wash 
your faces, and your hands up to the elbows, and wipe your 
heads and your feet up to the ankles. If you are in a state of major 
ritual impurity, then purify yourselves. But if you are ill, or on 
a journey, or one of you has come from satisfying a call of 
nature, or you have touched women, and you find no water, then 
741 
resort to clean earth, and wipe therewith your faces and your 
hands. God desires not to place a burden upon you, but He 
desires to purify you, and to complete His Blessing upon you, 
that haply you may give thanks. 
6This verse describes the three ways in which Muslims 
perform ablutions to purify themselves ritually before prayer. 
The first and most common manner of ablution described here 
is the wuḍūʾ, which is required in cases of minor ritual impurity 
caused by various forms of bodily discharge or by having slept 
or otherwise lost consciousness. All schools of law consider the 
wuḍūʾ obligatory before the five daily canonical prayers as well 
as prior to performing other prayers, such as the funeral prayer 
or supererogatory prayers. The schools of law are also 
unanimous in recommending that one perform the wuḍūʾ prior 
to reciting the Quran or Ḥadīth, entering a mosque, making the 
call to prayer (adhān), eating, and sleeping; upon rising; and 
after speaking angry or immoral words. The Shāfiʿī school also 
recommends the wuḍūʾ after bleeding, eating slaughtered meat, 
visiting tombs, or carrying the dead. 
When you rise to perform the prayer, wash might seem to 
indicate that one must make the ablution anew whenever one 
comes to prayer, regardless of one’s existing state of ritual 
purity, although Islamic Law requires it only when one is in a 
state of ritual impurity. Many commentators explain that when 
this verse was revealed, it required a new ablution before every 
prayer, regardless of one’s state of purity; after the conquest of 
Makkah, however, the Prophet performed a single ablution 
before the noon prayer and went on to pray subsequent prayers 
without renewing his ablution. This was thus taken as an 
abrogation of the previous requirement of renewing one’s 
ablutions before each prayer (Q, Ṭ). On the basis of this 
Prophetic precedent, one was required to renew ablutions only 
after losing one’s state of ritual impurity or awaking from sleep, 
although renewing one’s ablution before each prayer remains a 
meritorious act (Ṭ). 
The wuḍūʾ, based on this verse and interpreted according to 
Prophetic practice, is generally understood to entail washing the 
face, including rinsing the nostrils and the mouth; washing the 
hands and arms to just above the elbow; wiping the head, 
including the ears; and washing or wiping the feet up to the 
ankles. In addition to the specific acts mentioned in the verse, 
the Mālikī, Shāfiʿī, Ḥanbalī, and Twelver Shiite (Jaʿfarī) 
schools of law also required that the wuḍūʾ be preceded by a 
statement of intention (niyyah) and that washing of the various 
bodily parts be done in immediate succession. The Shāfiʿī, 
Ḥanbalī, and Jaʿfarī schools also require that the various parts 
be washed in the order that they are mentioned in the Quranic 
verse, and the Mālikī school requires that the areas be rubbed, 
rather than merely having water poured over them. Some 
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commentators, such as al-Qurṭubī, also held that every 
performance of wuḍūʾ must include all of these steps, in the 
order they are presented in the verse. 
The commentators debated whether one needed to “wash” 
the feet or merely “wipe” them, since your feet up to the ankles 
seems to be the direct object of the immediately preceding verb, 
wipe. Many commentators preferred this reading, including Ibn 
ʿAbbās and other Companions as well as Twelver Shiite 
commentators (Ṭs). Others, however, argued that and wipe your 
heads was a self-contained phrase, while the phrase your feet up 
to your ankles was an object governed by the more distant verb 
wash. A report from the Companion Anas ibn Mālik states that 
“wiping” the feet is what the verse requires, but “washing” is 
the Prophet’s Sunnah (Q, Ṭ). The two opinions are sometimes 
reconciled by arguing that, although the literal meaning of the 
verse is that one must wipe one’s feet, it is “washing” that is 
really meant (Q, Ṭ). Some less common reports claim that the 
Prophet had merely wiped his sandals in the course of his 
ablutions, giving rise to the minority opinion that one needed 
only to “wipe the shoes” to complete this final part of the 
ablution. The major Sunni schools of law generally require 
washing the feet on the basis of the predominant Prophetic 
Sunnah and the consensus of the community (Q), but wiping the 
shoes is accepted in the Shiite Jaʿfarī school and sometimes 
practiced in cold winter months among Sunni Muslims as well. 
The second form of ablution indicated in this verse is the 
ghusl, which is required in the case of major ritual impurity, 
such as that caused by menstruation, sexual intercourse, seminal 
discharge, and according to some, touching a dead body. This 
requires taking a full bath or shower in which all body parts are 
washed in a ritual manner. 
Finally, the third manner of purification mentioned here, a 
practice known as tayammum, applies when illness or a lack of 
water makes performing ablutions with water unhealthy or 
impossible. In such cases, Muslims may ritually purify 
themselves by wiping their faces and hands with clean earth (for 
more on this practice see 4:43 and commentary). God desires 
not to place a burden upon those for whom performing a full 
ablution with water would present a hardship or impossibility 
and thus ordains this alternative form of purification 
(tayammum) under certain circumstances. The idea that God 
ordains some flexibility in ritual obligations for the benefit of 
those experiencing hardship is found elsewhere in the Quran 
(see, e.g., 2:185, 280). 
Complete His Blessing echoes v. 3, suggesting that both the 
purification through ablution and the easing of this requirement 
in certain circumstances are indicative of God’s favor toward 
the Islamic community. Although the ablutions detailed in this 
verse are means of ritual, rather than directly moral, 
purification, several aḥādīth link the performance of the 
743 
ablution and the removal of sins (Q, Ṭ). The Prophet said, 
“Whosoever performs ablution, and does it in a beautiful way, 
his sins shall leave his body, even from under his fingernails”; 
and a well-known ḥadīth states that purity is “half of faith” (Q). 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
and wipe your heads and your feet up to the ankles.wiping the 
head, including the ears; and washing or wiping the feet up to 
the ankles. 
The commentators debated whether one needed to “wash” the 
feet or merely “wipe” them, since your feet up to the ankles 
seems to be the direct object of the immediately preceding verb, 
wipe. Many commentators preferred this reading, including Ibn 
ʿAbbās and other Companions as well as Twelver Shiite 
commentators (Ṭs). Others, however, argued that and wipe your 
heads was a self-contained phrase, while the phrase your feet up 
to your ankles was an object governed by the more distant verb 
wash. A report from the Companion Anas ibn Mālik states that 
“wiping” the feet is what the verse requires, but “washing” is 
the Prophet’s Sunnah (Q, Ṭ). The two opinions are sometimes 
reconciled by arguing that, although the literal meaning of the 
verse is that one must wipe one’s feet, it is “washing” that is 
really meant (Q, Ṭ). 
20 Ahmed 
O You who have chosen to be graced with belief! When you 
congregate for Salaat, wash your faces and your forearms, hands 
to the elbows. Lightly rub your heads and your feet to the ankles. 
If you are in the post-coital state with your spouses, bathe your 
whole body. But, if you are ill or traveling, or coming from the 
privy, or are in the post-coital state and find no water, then 
observe dry ablution by touching clean dry soil (or a clean, soft 
substance) and lightly rub your faces and hands. God does not 
wish to place any difficulty upon you, but to make you 
(psychologically) clean and to perfect His blessings upon you, 
that you may be grateful. [4:43. Wudhu = Ablution will help 
prepare mentally for congregational prayer. Tayammum = Dry 
ablution] 
20 Ahmed Lightly rub your heads and your feet to the ankles. 
21 Ahamed 
5.6.. O you who believe! When you get ready for prayer, then 
wash your faces, and your hands (and arms) up to the elbows; 
Rub your head (with water); And wash your feet up to the 
ankles. If you are in a state of bodily impurity, (resulting from 
sexual contact,) bathe your whole body. But if you are ill, or on 
a journey, or one of you have come from the offices of nature 
(i.e., toilet), or you have been in contact with women and you 
do not find water- Then take for yourself clean sand or earth, 
and rub your faces and hands with it. Allah does not wish to 
place you in difficulty, but to make you clean, and to complete 
His favor on you, that you may be thankful. 
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21 Ahamed Rub your head (with water); And wash your feet up to the ankles 
22 Irving 
6. You who believe, whenever you intend to pray, wash your 
faces your hands up to the elbows, and wipe off your heads and 
[wash] your feet up to the ankles. If you are [ritually] soiled, 
then take a full bath. If you are ill or on a journey, or one of you 
has just come from the toilet or had contact with any women, 
and you do not find any water, then resort to wholesome soil 
and wipe your faces and hands off with some of it. God does not 
want to place any inconvenience on you, but He does want to 
purify you and to complete His favor towards you, in order that 
you (all) may act grateful. 
22 Irving and wipe off your heads and [wash] your feet up to the ankles. 
23 Tahir ul-Qadri 
6. O believers! When (you intend) to stand for Prayer, then, (for 
ablution,) wash your faces and hands up to the elbows, and pass 
your wet hands over your heads and (also wash) your feet up to 
the ankles. And if you are in a state of obligation for total 
ablution, purify yourselves well (by bathing). Should you be ill 
or on a journey, or someone of you comes (after) defecation, or 
you have had sexual contact with women and then you do not 
find water, (in these cases,) perform tayammum with clean soil. 
So, it is wiping your faces and (full) hands with it (i.e., clean 
soil). Allah does not want to make things hard for you, but He 
wants to purify you, and complete the bestowal of His favour 
upon you so that you may become grateful. 
23 Tahir ul-Qadri 
and pass your wet hands over your heads and (also wash) your 
feet up to the ankles. 
24 Itani 
6. O you who believe! When you rise to pray, wash your faces, 
and your hands and arms to the elbows, and wipe your heads, 
and your feet to the ankles. If you had intercourse, then purify 
yourselves. If you are ill, or travelling, or one of you returns 
from the toilet, or you had contact with women, and could not 
find water, then use some clean sand and wipe your faces and 
hands with it. God does not intend to burden you, but He intends 
to purify you, and to complete His blessing upon you, that you 
may be thankful. 
24 Itani and wipe your heads, and your feet to the ankles. 
25 
The 
Monotheist 
Group 
5:6 O you who believe, if you rise to hold the contact prayer, 
then wash your faces and your hands up to the elbows, and wipe 
your heads and your feet to the ankles; and if you have had 
intercourse, then you shall purify. And if you are ill, or traveling, 
or you have excreted feces, or you have had sexual contact with 
the women, and you cannot not find water, then you shall select 
from the clean soil; you shall wipe your faces and your hands 
with it. God does not want to place any hardship on you, but He 
wants to cleanse you and to complete His blessings upon you 
that you may be thankful. 
25 
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and wipe your heads and your feet to the ankles 
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1 Ali 
36. Those who listen (in truth),(857) be sure, will accept: as to 
the dead, Allah will raise them up; then will they be turned unto 
Him. 857 There is a double meaning here. (1) If people listen to 
truth sincerely and earnestly, they must believe; even if the 
spiritual faculty is dead. Allah will by His grace revive it and 
they will come to Him, if they really try earnestly to understand. 
(2) The sincere will believe; but those whose hearts are dead 
will not listen, yet they cannot escape being brought to the 
Judgement Seat before Him. 
1 Ali Those who listen (in truth),(857) be sure, will accept: as to the dead 
2 Qarai 36 Only those who listen will respond [to you]. As for the dead, Allah will resurrect them, then they will be brought back to Him. 
2 Qarai Only those who listen will respond [to you]. As for the dead 
3 Unal 
36. Only they who have the ability to hear can respond (to a 
call); as for the dead, God will raise them to life, and then to 
Him they will be returned.7 
7. Using many literary arts, such as metaphor, simile, 
comparison, and allusion, the verses of the Qur’ān attain various 
depths of meaning. This short verse contains several meanings 
and truths, as well as an admonition:There are people through 
whose ears the Qur’ān cannot penetrate to their hearts and who 
resist faith; these are the “spiritually” deaf. A deaf person cannot 
hear the call, nor can they respond to it. One who has the ability 
to hear cannot be indifferent to the Qur’ān. Only one who can 
remain indifferent to the Qur’ān and its call can be “deaf.” 
Those through whose ears the Qur’ān does not enter are no 
different from the dead, for like the dead, they have no life in 
their heart, and one whose heart is not “alive” is “dead,” even if 
he is physically alive. The true life is the life of the heart. The 
same is true for biological life, which depends on the health of 
the heart. No one will be saved by dying, and no one will stay 
in the grave eternally. God will raise all of the dead, gathering 
them together in His Presence and the truth in which they 
believed or rejected, while in the world will appear in their 
faces. This second life is eternal, either in bliss or despair. 
3 Unal 
36. Only they who have the ability to hear can respond (to a 
call); as for the dead 
4 Omar & Omar 
36. Only those who listen respond (to the truth). And as for the 
(spiritually) dead Allâh will raise them to life (after their being 
buried in graves,) they shall then be made to return to Him. 
4 Omar & Omar 
. Only those who listen respond (to the truth). And as for the 
(spiritually) dead 
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5 Arberry 
Answer only will those who hear; as for the dead, God will raise 
them up, then unto Him they will be returned. (Al-Anaam 6:36, 
English - A. J. Arberry) 
5 Arberry Answer only will those who hear; as for the dead, 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
6:36 Only those who listen will respond. As for the dead, God 
will resurrect them, then to Him they will return. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
6:36 Only those who listen will respond. As for the dead, 
7 Abdel Haleem 
36 Only those who can hear will respond; as for the dead, God 
will raise them up, and to Him they will all be returned. 
7 Abdel Haleem 
Only those who can hear will respond; as for the dead 
8 Khan 
Only they who listen can respond to a call; and as for the dead, 
God will raise them up, and then they will all return to Him. (Al-
Anaam 6:36, English - Wahiduddin Khan) 
8 Khan Only they who listen can respond to a call; and as for the dead, 
9 Elias 
Only those who listen (to you with the intention of believing) 
will accept (your call to Imaan. Do not expect everyone to 
accept Imaan). As for the dead (those who do not listen with the 
intention of accepting), Allaah shall raise them (after their 
deaths) and then they will be returned to Him (to account for 
their deeds). 
9 Elias 
Only those who listen (to you with the intention of believing) 
will accept (your call to Imaan. Do not expect everyone to 
accept Imaan). As for the dead (those who do not listen with the 
intention of accepting), 
10 Usmani 
36. Only those respond who listen (to seek the truth). As for the 
dead, Allah shall raise them, after which they shall be returned 
to Him. 
10 Usmani Only those respond who listen (to seek the truth). As for the dead, 
11 Asad 
Only they who listen (with their hearts) can respond to a call; 
and as for the dead (of heart), God (alone) can raise them from 
the dead, whereupon unto Him they shall return. (Al-Anaam 
6:36, English - Muhammad Asad) 
11 Asad Only they who listen (with their hearts) can respond to a call; and as for the dead (of heart), 
12 Malik 
Surely those who listen to Our revelations with open mind will 
accept the Truth. As for the dead (those with closed minds), 
Allah will bring them back to life, on the Day of Judgment, to 
be produced in His court.[  
12 Malik Surely those who listen to Our revelations with open mind will accept the Truth. As for the dead (those with closed minds), 
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13 Shakir 
Only those accept who listen; and (as to) the dead, Allah will 
raise them, then to Him they shall be returned. (Al-Anaam 6:36, 
English - Mohammad Habib Shakir) 
13 Shakir Only those accept who listen; and (as to) the dead, 
14 Ghali 
36. Surely the ones who will respond are only the ones who 
hear. And the dead, Allah will make them rise again. thereafter 
to Him they will be returned. 
14 Ghali 36. Surely the ones who will respond are only the ones who hear. And the dead 
15 Pickthall 
Only those can accept who hear. As for the dead, Allah will raise 
them up; then unto Him they will be returned. (Al-Anaam 6:36, 
English - Pickthall) 
15 Pickthall Only those can accept who hear. As for the dead, 
16 Sarwar 
Only those who have understanding will accept your faith. 
(Those who have no understanding) are like the dead whom 
Allah will resurrect and to Him will all return. (6:36) 
16 Sarwar Only those who have understanding will accept your faith. (Those who have no understanding) are like the dead 
17 al-Hilali & Khan 
It is only those who listen (to the Message of Prophet 
Muhammad SAW), will respond (benefit from it), but as for the 
dead (disbelievers), Allah will raise them up, then to Him they 
will be returned (for their recompense). (Al-Anaam 6:36, 
English - Hilali & Khan) 
17 al-Hilali & Khan 
It is only those who listen (to the Message of Prophet 
Muhammad SAW), will respond (benefit from it), but as for the 
dead (disbelievers), 
18 al-Mehri 
36. Only those who hear will respond. But the dead268 - God 
will resurrect them; then to Him they will be returned. 
268 i.e., the dead of heart, meaning the disbelievers. 
18 al-Mehri 36. Only those who hear will respond. But the dead268 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Only those who hear will respond. As for the dead, God will 
resurrect them, and unto Him they shall be returned. 
36Only those who hear will respond is understood to mean 
that only those to whom God has given the ability to hear the 
call of the Prophet and the Quranic message and to understand 
it will respond. As such, it expresses the idea found in other 
verses that there are some people whom God has made 
spiritually “deaf” and lacking in understanding, and that such 
people will remain impervious to revelation (see 6:25 and 
commentary). The dead whom God will resurrect may refer 
specifically to the disbelievers, meaning that when they are 
dead, they will be resurrected along with all other human beings 
and judged for their disbelief (Ṭ). It may also mean that the 
disbelievers are “dead” in a spiritual sense, through disbelief, 
ignorance, and heedlessness (Aj, R). The connection between 
being spiritually “deaf” and spiritually “dead” is also made 
clearly in 27:80: Surely thou dost not make the dead hear, nor 
dost thou make the deaf hear the call when they turn their backs. 
748 
Like the present verse, 27:80 is situated within a larger passage 
explaining the Prophet’s inability to guide those whom God has 
made impervious to His Guidance. 
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Only those who hear will respond. As for the dead, 
20 Ahmed 
Only those can accept the truth who hear and listen (with an 
open mind). As for the dead, God will raise them up, then they 
will be returned to Him (and He will make all of them 
understand). [2:260, 10:100. The living dead will only hear 
when they use their faculties] 
20 Ahmed Only those can accept the truth who hear and listen (with an open mind). As for the dead, 
21 Ahamed 
6.36. Be sure that those who (really) hear, will (in fact) accept: 
As for the dead, Allah will raise them up; Then they will be 
returned to Him. 
21 Ahamed Be sure that those who (really) hear, will (in fact) accept: As for the dead, 
22 Irving 
Only those who listen will respond, plus the dead whom 
God will raise; then unto Him will they return, 
37. They say: "If a sign were only sent down to him by his 
Lord!" SAY: "God is Able to send down a sign, even 
though most of them will not know it." There is no animal 
[walking] on earth nor any bird flying on its wings unless 
they exist as communities like yourselves. We have not 
neglected anything in the Book; then to their Lord will they 
be summoned. Those who reject Our signs are deaf and 
dumb, [groping along] in darkness. God lets anyone He 
wishes go astray, while He sets anyone He wishes upon a 
Straight Road. 
22 Irving 
Only those who listen will respond, plus the dead whom 
God will raise; then unto Him will they return, 
Note: this may be a wrong translation noting that ‘plus’ 
adds them to the previous category of ‘those who listen and 
accept’…however ‘plus’ as a conjunction is used to add 
information but it does not necessarily mean equating the 
new category to the previous one as in the following  
23 Tahir ul-Qadri 
36. The truth is that they alone who listen to it (with truthful 
hearts) accept (the invitation of truth). And Allah will raise the 
dead (the deniers of the truth from the graves as disbelievers). 
Then they will be returned to the same (Lord that they used to 
deny)  
23 Tahir ul-Qadri 
36. The truth is that they alone who listen to it (with truthful 
hearts) accept (the invitation of truth). And Allah will raise the 
dead ( 
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24 Itani 36. Only those who listen will respond. As for the dead, God will resurrect them; then to Him they will be returned. 
24 Itani 36. Only those who listen will respond. As for the dead, God will resurrect them 
25 
The 
Monotheist 
Group 
6:36 Only those who listen will respond. As for the dead, God 
will resurrect them, then to Him they will return. 
25 
The 
Monotheist 
Group 
Only those who listen will respond. As for the dead, 
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1 Ali 
65. Let not their speech(1452) grieve thee: for all power and 
honour belong to Allah. 
1 Ali thee: for 
2 Qarai 
65 Do not grieve at their remarks; indeed all might belongs to 
Allah; 
2 Qarai ; indeed 
3 Unal 
Do not let their sayings grieve you (OMessenger). Might and 
glory belong to God entirely 
3 Unal (OMessenger). Might 
4 Omar & Omar 
And do not let their (-your opponents’ hostile) words grieve you, 
(because) all power belongs to Allâh. 
4 Omar & Omar 
you, (because) all 
5 Arberry 
And do not let their saying grieve thee; the glory belongs 
altogether to God; 
5 Arberry ; the glory belongs 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
Do not be saddened by their statements, for all glory is to God. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
, for all glory 
7 Abdel Haleem 
Do not let their words grieve you [Prophet]. Power belongs 
entirely to God 
7 Abdel Haleem 
you [Prophet]. Power belongs 
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8 Khan 
Do not let their words grieve you. Surely, all might and glory 
belongs to God alone 
8 Khan you. Surely, all might 
9 Elias 
(O Rasullaah) Let not their speech (the insults and mockery of 
the Kuffaar) grieve you. (Their words cannot dishonor you 
because) All honour belongs to Allaah (and Allaah will grant 
you great honour). 
9 Elias All honour belongs 
10 Usmani 
(O Prophet,) what they say should not make you grieve. Surely, 
all power belongs to Allah. 
10 Usmani grieve. Surely, all power 
11 Asad 
And be not grieved by the sayings of those (who deny the truth). 
Behold, all might and glory belong to God alone: 
11 Asad those (who deny the truth). Behold, all might 
12 Malik O Prophet, let not their remarks grieve you: surely all honor belongs to Allah: 
12 Malik grieve you: surely all honor belongs 
13 Shakir 
And let not their speech grieve you; surely might is wholly 
Allah´s; 
13 Shakir grieve you; surely might is wholly Allah 
14 Ghali 
And do not let their saying grieve you. Surely the might belongs 
altogether to Allah. 
14 Ghali grieve you. Surely the might belongs 
15 Pickthall 
And let not their speech grieve thee (O Muhammad). Lo! power 
belongeth wholly to Allah. 
15 Pickthall speech grieve thee (O Muhammad). Lo! power 
16 Sarwar let not their words disappoint you; all dignity belongs to Allah. 
16 Sarwar disappoint you; all dignity belongs 
17 al-Hilali & Khan 
And let not their speech grieve you (O Muhammad SAW), for 
all power and honour belong to Allah. 
17 al-Hilali & Khan 
grieve you (O Muhammad SAW), for all power 
18 al-Mehri 
And let not their speech grieve you. Indeed, honour [due to 
power] belongs to God entirely. 
18 al-Mehri grieve you. Indeed, honour 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
And let not their speech grieve thee. Truly might belongs 
altogether to God; 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
grieve thee. Truly might 
20 Ahmed 
Let not their utterances sadden you (O Prophet). To God belongs 
all honor 
20 Ahmed sadden you (O Prophet). To God 
21 Ahamed 
Do not let their (disbelievers) talk make you sad: Because all the 
power and honor belongs to Allah 
21 Ahamed ) talk make you sad: Because all the power and 
22 Irving Do not let their talk sadden you; prestige rests entirely with God. 
22 Irving you; prestige rests entirely 
23 Tahir ul-Qadri 
(O Glorious Messenger!) Let not their (hostile and malicious) 
conversation grieve you. Surely, all grandeur and authority 
belong to Allah alone (Who bestows upon whom He wills 
anything He may please). 
23 Tahir ul-Qadri 
conversation grieve you. Surely, all 
24 Itani And let not their sayings dishearten you. All power is God’s 
24 Itani dishearten you. All power 
25 
The 
Monotheist 
Group 
And do not be saddened by their speech, for all glory is to God. 
25 
The 
Monotheist 
Group 
by their speech, for all glory 
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1 Ali 
110. He knows what (appears to His creatures as) before or 
after or behind them:(2635) but they shall not compass it with 
their knowledge. 
2635 Cf. 2:255 and n. 297. The slight difference in 
phraseology (which I have tried to preserve in the Translation) 
will be understood as beauty when we reflect that here our 
attention is directed to the Day of Judgement, and in 2:255 the 
wording is general, and applies to our present state also. 
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1 Ali but they shall not compass it with their knowledge. 
2 Qarai 
110 He knows that which is before them and that which is 
behind them, but they cannot comprehend Him in their 
knowledge. 
2 Qarai but they cannot comprehend Him in their knowledge. 
3 Unal 
110. He knows what lies before His servants (especially on 
Judgment Day) and whatever (of intentions, or speech, or 
actions) they have left behind, whereas they cannot comprehend 
Him with their knowledge. 
3 Unal whereas they cannot comprehend Him with their knowledge 
4 Omar & Omar 
110. (God) knows all that is before them (- the people - their 
future) and all that is behind them (-their past); they cannot 
encompass Him with (their) knowledge. 
4 Omar & Omar they cannot encompass Him with (their) knowledge. 
5 Arberry 
He knows what is before them and behind them, and they 
comprehend Him not in knowledge. (Ta-Ha 20:110, English - 
A. J. Arberry) 
5 Arberry and they comprehend Him not in knowledge. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
20:110 He knows their present and their future, and they do not 
have any of His knowledge. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban and they do not have any of His knowledge. 
7 Abdel Haleem 
110He knows what is before and behind them, though they do 
not comprehend Him– 
7 Abdel Haleem though they do not comprehend Him– 
8 Khan 
He knows what is before them and what is behind them, but they 
cannot encompass Him with their knowledge, (Ta-Ha 20:110, 
English - Wahiduddin Khan) 
8 Khan but they cannot encompass Him with their knowledge, 
9 Elias 
He knows what is before them (their future) and what is behind 
them (their past), while they are unable to encompass 
(comprehend) His knowledge (they will never be able to know 
all that Allaah knows). 
9 Elias 
while they are unable to encompass (comprehend) His 
knowledge (they will never be able to know all that Allaah 
knows). 
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10 Usmani 
110. He knows what is in front of them and what is behind them, 
and they do not encompass Him in (their) knowledge 
10 Usmani and they do not encompass Him in (their) knowledge 
11 Asad 
(for) He knows all that lies open before men and all that is 
hidden from them, whereas they cannot encompass Him with 
their knowledge. (Ta-Ha 20:110, English - Muhammad Asad) 
11 Asad whereas they cannot encompass Him with their knowledge. 
12 Malik He knows what is before them and what is behind them while they do not encompass any knowledge about Him.[110]  
12 Malik they do not encompass any knowledge about Him.[110] 
13 Shakir 
He knows what is before them and what is behind them, while 
they do not comprehend it in knowledge. (Ta-Ha 20:110, 
English - Mohammad Habib Shakir) 
13 Shakir while they do not comprehend it in knowledge. 
14 Ghali 
110. He knows whatever is before (Literally: between their 
hands) them, and whatever is behind them, and they do not 
encompass Him in knowledge. 
14 Ghali and they do not encompass Him in knowledge. 
15 Pickthall 
He knoweth (all) that is before them and (all) that is behind 
them, while they cannot compass it in knowledge. (Ta-Ha 
20:110, English - Pickthall) 
15 Pickthall while they cannot compass it in knowledge. 
16 Sarwar 
Allah knows all that is in front of them and behind them and 
they cannot encompass His knowledge. (20:110) 
16 Sarwar they cannot encompass His knowledge 
17 al-Hilali & Khan 
He (Allah) knows what happens to them (His creatures) in this 
world, and what will happen to them (in the Hereafter), and they 
will never compass anything of His Knowledge. (Ta-Ha 20:110, 
English - Hilali & Khan) 
17 al-Hilali & Khan they will never compass anything of His Knowledge 
18 al-Mehri 
110. He [i.e., God] knows what is [presently] before them and 
what will be after them,797 but they do not encompass it [i.e., 
what He knows] in knowledge. 
797 See footnote to 2:255. 
18 al-Mehri 
but they do not encompass it [i.e., what He knows] in 
knowledge. 
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19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
He knows that which is before them and that which is behind 
them, and they encompass Him not in knowledge. 
110This verse is similar to part of 2:255: He knows that 
which is before them and that which is behind them. And they 
encompass nothing of His Knowledge, save what He wills; see 
2:255c; see also 21:28; 22:76. The main difference between the 
present verse and 2:255 is in the phrase about “knowledge.” In 
2:255 it says, They encompass nothing of His Knowledge, 
emphasizing creatures’ inability to comprehend God’s 
Knowledge. The present verse has They encompass Him not in 
knowledge, highlighting their inability to know Him fully. As 
the first Caliph, Abū Bakr, is reported to have said, “The 
inability to comprehend [God] is comprehension itself” (Ibn 
ʿArabī, Futūḥāt, II: 619.35). 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
and they encompass Him not in knowledge. 
20 Ahmed 
This information is given by Him Who knows their past and 
their future, while none encompasses His knowledge. 
20 Ahmed while none encompasses His knowledge. 
21 Ahamed 
20.110. He knows what is before (them now), or after or behind 
them (in the Hereafter): And what they shall not understand it 
with what they know. 
21 Ahamed And what they shall not understand it with what they know. 
22 Irving 
He knows what lies in front of them and what is behind 
them, while they do not embrace any knowledge about 
Him.  
22 Irving while they do not embrace any knowledge about Him. 
23 Tahir ul-Qadri 
110. He knows all those (things) which are ahead of them and 
which are behind them, and they cannot encompass His 
(knowledge) with (their) knowledge 
23 Tahir ul-Qadri 
and they cannot encompass His (knowledge) with (their) 
knowledge 
24 Itani 
110. He knows what is before them and what is behind them, 
and they cannot comprehend Him in their knowledge. 
24 Itani they cannot comprehend Him in their knowledge. 
25 
The 
Monotheist 
Group 
20:110 He knows their present and their future, and they do not 
have any of His knowledge. 
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25 
The 
Monotheist 
Group and they do not have any of His knowledge. 
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1 Ali 
6. O thou man! Verily thou art ever toiling on towards thy Lord-
(6036) painfully toiling,- but thou shalt meet Him. 
6036 This life is ever full of toil and misery, if looked at as 
empty of the Eternal Hope which Revelation gives us. Hence 
the literature of pessimism in poetry and philosophy, which 
thinking minds have poured forth in all ages, when that Hope 
was obscured to them. "Our sweetest songs are those that tell of 
saddest thought." "To each his suffering; all are men condemned 
alike to groan!" It is the noblest men that have to "scorn delights 
and live laborious days" in this life. The good suffer on account 
of their very goodness: the evil on account of their Evil. But the 
balance will be set right in the end. Those that wept shall be 
made to rejoice, and those that went about thoughdessly 
rejoicing, shall be made to weep for their folly. They will all go 
to their account with Allah and meet Him before His Throne of 
Judgement. 
1 Ali Him. 
2 Qarai 
O man! You are labouring toward your Lord laboriously, and 
you will encounter Him. 
2 Qarai Him. 
3 Unal 
6. Ohuman! You are ever toiling toward your Lord in a labor to 
be re-encountered (before His judgment). 
3 Unal in a labor to be re-encountered (before His judgment). 
4 Omar & Omar 
6. O People! Verily you are (by nature) toiling on towards your 
Lord a laborious toiling, then (through arduous service to Him) 
you shall surely meet Him. 
4 Omar & Omar 
you shall surely meet Him. 
5 Arberry 
O Man! Thou art labouring unto thy Lord laboriously, and thou 
shalt encounter Him. (Al-Inshiqaq 84:6, English - A. J. Arberry) 
5 Arberry Him. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
84:6 O mankind, you will be returning to your Lord with your 
actions and meeting Him. 
6 Yuksel, Schulte-
Him. 
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Nafeh & al-
Shaiban 
7 Abdel Haleem 
6 you humans, toiling laboriously towards your Lord, will meet 
Him: 
7 Abdel Haleem 
Him 
8 Khan 
O man, having striven hard towards your Lord, you shall meet 
Him: (Al-Inshiqaq 84:6, English - Wahiduddin Khan) 
8 Khan Him: 
9 Elias 
O man, indeed you make great efforts in your journey (through 
this world) towards (the Aakhirah where you will meet with) 
your Rabb and will soon meet with (the fruit of) your efforts. 
9 Elias 
O man, indeed you make great efforts in your journey (through 
this world) towards (the Aakhirah where you will meet with) 
your Rabb and will soon meet with (the fruit of) your efforts. 
10 Usmani 6. O man, you have to work hard constantly to reach your Lord, and then you have to meet Him. 
10 Usmani Him 
11 Asad 
(then,) O man - thou (that) hast, verily, been toiling towards thy 
Sustainer in painful toil - then shalt thou meet Him! (Al-
Inshiqaq 84:6, English - Muhammad Asad) 
11 Asad 
(then,) O man - thou (that) hast, verily, been toiling towards thy 
Sustainer in painful toil - then shalt thou meet Him! 
12 Malik  
12 Malik  
13 Shakir [84.6] O man! surely you must strive (to attain) to your Lord, a hard striving until you meet Him. 
13 Shakir Him 
14 Ghali 6. O you man, surely you are exerting yourself to your Lord with great exertion, then you will be meeting Him. 
14 Ghali Him 
15 Pickthall 
Thou, verily, O man, art working toward thy Lord a work which 
thou wilt meet (in His presence). (Al-Inshiqaq 84:6, English - 
Pickthall) 
15 Pickthall a work which thou wilt meet (in His presence). 
16 Sarwar Human being, you strive hard to get closer to your Lord, and so you will certainly receive the recompense (of your deeds). 
16 Sarwar and so you will certainly receive the recompense (of your deeds). 
17 al-Hilali & Khan 
O man! Verily, you are returning towards your Lord with your 
deeds and actions (good or bad), a sure returning, so you will 
meet (i.e. the results of your deeds which you did). (Al-Inshiqaq 
84:6, English - Hilali & Khan) 
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17 al-Hilali & Khan 
with your deeds and actions (good or bad), a sure returning, so 
you will meet (i.e. the results of your deeds which you did). 
18 al-Mehri 
O mankind, indeed you are laboring toward your Lord with 
[great] exertion1762 
and will meet it.1763 
1762 i.e., striving throughout your life until you meet your Lord, 
hastening toward death. 
1763 i.e., you will find all that you intended and accomplished 
awaiting you in the Hereafter. Another meaning is “And will 
meet Him [i.e., your Lord]” and be recompensed in full by Him. 
18 al-Mehri 
Lord with [great] exertion1762 and will meet it. you will find 
all that you intended and accomplished awaiting you in the 
Hereafter. Another meaning is “And will meet Him [i.e., your 
Lord]” and be recompensed in full by Him. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
O mankind! Truly thou art laboring unto thy Lord laboriously, 
and shall meet Him! 
6According to Ibn ʿAbbās, this verse means, “Whatever 
deed you do, you will meet God with it, whether it is good or 
bad” (IK); see commentary on 99:6–8. Maybudī understands it 
as an injunction to be mindful, since every moment is a step 
closer to God. 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
Him 
6According to Ibn ʿAbbās, this verse means, “Whatever deed 
you do, you will meet God with it, whether it is good or bad 
20 Ahmed 
O You human being! You have been toiling on towards your 
Lord - painfully toiling - then you shall meet Him. 
[Wittingly or unwittingly, mankind is working their way toward 
the Divine System. Trial and Error can make them advance only 
to an imperfect and fragile system of life. But Divine revelation 
economizes human effort, saves them centuries of pursuit in toil, 
and ensures for them a perfect, enduring System of Life] 
20 Ahmed Him 
21 Ahamed 84.6.. O you man! You are surely always moving towards your Lord painfully moving but you shall meet Him 
21 Ahamed Him 
22 Irving 
6. Everyman, you are toiling constantly for your Lord, and you 
will meet Him! 
22 Irving Him 
23 Tahir ul-Qadri 
6. O man! You sustain rigours to reach your Lord. Ultimately, 
you will meet Him. 
23 Tahir ul-Qadri 
Him 
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24 Itani 
6. O man! You are laboring towards your Lord, and you will 
meet Him. 
24 Itani Him 
25 
The 
Monotheist 
Group 
84:6 O man, you will be moving towards your Lord and meeting 
Him. 
25 
The 
Monotheist 
Group 
Him. 
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1 Ali 
1. (Inevitable) cometh (to pass) the Command of Allah.(2019) 
seek ye not then to hasten it: Glory to -Him, and far is He above 
having the partners they ascribe unto Him! 
2019 This is an answer to the taunt of the Pagans, who said: "If 
there is a god, the One True God, as you say, with unified 
control, why does He not punish the wrongdoers at once?" The 
answer is: "The decree of Allah will inevitably come to pass; it 
will come soon enough; when it comes, you will wish it were 
delayed; how foolish of you to wish even to cut off your last 
hope of forgiveness?" 
1 Ali 
(Inevitable) cometh (to pass) the Command of Allah.(2019) 
seek ye not then to hasten it 
+ punishment 
2 Qarai 
Allah’s edict is coming! So do not seek to hasten it. Immaculate 
is He and exalted above [having] any partners that they ascribe 
[to Him]. 
2 Qarai Allah’s edict is coming! 
3 Unal 
1. God’s command (for the calamity to strike the unbelievers 
and their final destruction at the end of time) is bound to come, 
so (Ounbelievers) do not wish it to be hastened (by asking the 
Messenger to bring it immediately in order only to deride and 
cast doubt on it). All-Glorified is He, and absolutely exalted 
above all that they associate with Him. 
3 Unal God’s command (for the calamity to strike the unbelievers and their final destruction at the end of time) is bound to come 
4 Omar & Omar 
1. THE command of Allâh (regarding the punishment to the 
disbelievers) has come, therefore you need not seek to expedite 
it before its appointed time; and He is beyond and far above (all 
the things) they associate (with Him). 
4 Omar & Omar 
THE command of Allâh (regarding the punishment to the 
disbelievers) has come 
5 Arberry 
God's command comes; so seek not to hasten it. Glory be to 
Him! High be He exalted above that they associate with Him! 
(An-Nahl 16:1, English - A. J. Arberry) 
5 Arberry God's command comes; 
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6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
16:1 God's command has come; so do not hasten it. Glorified is 
He and High above the partners they have set up.* 
Note 
016:001 See 57:22. 
6 
Yuksel, 
Schulte-
Nafeh & al-
Shaiban 
God's command has come 
7 Abdel Haleem 
1 God’s Judgement is coming,a so do not ask to bring it on 
sooner. Glory be to Him! He is far above anything they join with 
Him! 
a The Arabic verb ata is in the past tense to express inevitability 
and nearness. 
7 Abdel Haleem 
1 God’s Judgement is coming,a 
8 Khan 
The decree of God is at hand, so do not seek to hasten it. Holy 
is He, and exalted far above what they associate with Him. (An-
Nahl 16:1, English - Wahiduddin Khan) 
8 Khan The decree of God is at hand 
9 Elias 
Allaah’s command (Allaah’s punishment is so close to the 
Kuffaar that it may be said that it) has arrived, so do not try to 
hurry it (by constantly asking when it will come). He (Allaah) 
is Pure and Exalted above what (gods) they (the Kuffaar) 
associate as partners to Him (none can therefore be equal to 
Him). 
9 Elias Allaah’s command (Allaah’s punishment is so close to the Kuffaar that it may be said that it) has arrived 
10 Usmani 
1. Allah’s command has (almost) come. So, do not demand that 
it  should come sooner. Pure is He, and much higher than their 
ascribing partners to Him. 
10 Usmani Allah’s command has (almost) come 
11 Asad 
GOD'S JUDGMENT is (bound to) come: do not, therefore, call 
for its speedy advent! Limitless is He in His glory and sublimely 
exalted above anything to which men may ascribe a share in His 
divinity! (An-Nahl 16:1, English - Muhammad Asad) 
11 Asad GOD'S JUDGMENT is (bound to) come: 
12 Malik 
Allah’s commandment has come, so do not seek to hurry it on. 
Glory be to Him and Exalted be He above the shirk (associating 
other gods with Allah) that they practice! [1]  
12 Malik Allah’s commandment has come 
13 Shakir 
[16.1 ] Allah’s commandment has come, therefore do not desire 
to hasten it; glory be to Him, and highly exalted be He above 
what they associate (with Him). 
13 Shakir Allah’s commandment has come 
14 Ghali 
1. The Command of Allah has come up; so do not seek to hasten 
it. All Extolment be to Him and Supremely Exalted be He above 
whatever they associate (with Him). 
14 Ghali The Command of Allah has come up 
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15 Pickthall 
The commandment of Allah will come to pass, so seek not ye to 
hasten it. Glorified and Exalted be He above all that they 
associate (with Him). (An-Nahl 16:1, English - Pickthall) 
15 Pickthall The commandment of Allah will come to 
16 Sarwar 
Allah's help will certainly support (the believers), so pagans do 
not (seek) to hasten it. Allah is free of defects of being 
considered equal to idols. (16:1) 
16 Sarwar Allah's help will certainly support (the believers), 
17 al-Hilali & Khan 
The Event (the Hour or the punishment of disbelievers and 
polytheists or the Islamic laws or commandments), ordained by 
Allah will come to pass, so seek not to hasten it. Glorified and 
Exalted be He above all that they associate as partners with Him. 
(An-Nahl 16:1, English - Hilali & Khan) 
17 al-Hilali & Khan 
The Event (the Hour or the punishment of disbelievers and 
polytheists or the Islamic laws or commandments), ordained by 
Allah will come to pass, 
18 al-Mehri 
1. The command of God is coming,635 so be not impatient for 
it. xalted is He and high above what they associate with Him. 
635 Literally, “has come,” indicating the certainty and nearness 
of the Last Hour. 
18 al-Mehri The command of God is coming,635 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
The Command of God is coming; so seek not to hasten it. Glory 
be to Him and exalted is He above the partners they ascribe. 
1When the Prophet received a revelation saying the Hour 
has drawn nigh (54:1), the Makkan idolaters temporarily 
stopped what they were doing in order to await the events that 
were about to unfold. When the Hour did not come, they 
mocked the warning that the Prophet had delivered (Z). This 
verse was revealed, affirming that the Command of God is 
indeed coming; see also 4:47; 33:37; 65:3, where it is said that 
the Command of God will be fulfilled. The Command of God 
refers to the coming of either earthly punishment or the Last Day 
(see, e.g., 11:40; 23:27; 40:78; 57:14; 82:18). The warning seek 
not to hasten it suggests that God’s Judgment or Punishment 
may be hastened by either disbelief or wrongdoing (see, e.g., 
6:57–58; 7:150; 10:51). See also 21:37: Man was created of 
haste. Soon shall I show you My signs; so seek not to hasten Me; 
as well as 22:47; 26:203–4; 27:72; 29:53–54; 37:176; 42:18; 
46:24; 51:13–14. That God is exalted above the partners people 
ascribe to Him is also mentioned in 6:100; 7:190; 10:18; 16:3; 
23:92; 27:63; 28:68; 30:40; 39:67. 
 
19 
Nasr, Dagli, 
Dakake, 
Lumbard & 
Rustom 
The Command of God is coming 
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The Command of God refers to the coming of either earthly 
punishment or the Last Day (see, e.g., 11:40; 23:27; 40:78; 
57:14; 82:18). 
20 Ahmed 
God’s command has come. Stop and think over these messages 
and hasten not in comprehending the Qur’an. Glorified, Exalted 
He is, High above what people associate with Him. 
20 Ahmed God’s command has come 
21 Ahamed 
16.1. The Command of Allah (always) comes (true): You, then 
do not try to make it happen earlier: Glory to Him! And He is 
far above having (false) partners they ascribe to Him! 
21 Ahamed The Command of Allah (always) comes (true): 
22 Irving 
1. God's command is coming, so do not seek to hasten its 
appearance. Glory be to Him! Exalted is He over anything 
they may associate [with Him]! 
22 Irving God's command is coming 
23 Tahir ul-Qadri 
The promise of Allah has drawn (near), so do not hasten in 
seeking it. Holy is He and Exalted far above those objects, 
which the disbelievers set up as (His) peers. 
23 Tahir ul-Qadri 
The promise of Allah has drawn (near), 
24 Itani 1. The command of God has come, so do not rush it. Glory be to Him, exalted above what they associate. 
24 Itani The command of God has come, 
25 
The 
Monotheist 
Group 
16:1 The command of God will come, so do not hasten it. Be He glori-
fied and exalted above the partners they set up. 
25 
The 
Monotheist 
Group 
The command of God will come 
 
